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PREFACE 


— inception of this book came in 1925. Upon 
reading The Religion of the People of Israel, by 
the late Dr. Rudolf Kittel, of the University of Leipzig, 
the influence of the Canaanite civilization upon the 
development of Old Testament Religion presented it- 
self to the author as a subject needing and inviting 
investigation. Since then it has been his major interest 
in research, pursued steadily in connection with his 
courses and assiduously during each summer. The 
privilege to him and his family of a Sabbatical year 
(1929-30) gave him a month of research in the library 
and Near East antiquities of the British Museum, three 
months of study and travel in Palestine, with trips to 
sites of archaeological investigation, conducted by Dr. 
Chester C. McCown, then director of the American 
School of Oriental Research in Jerusalem, and eight 
months of study in the Universities of Halle and Berlin. 

Particularly fruitful for his project were the contacts 
enjoyed with the four members of the Old Testament 
department of the theological faculty at Halle: the late 
Dr. Hermann Gunkel, with his skill in seeing the life 
and literature of Israel in its total Near East context; 
Dr. Hans Schmidt, with his sensitiveness to the Pales- 
tinian color in the Old “Testament; Dr. Kurt Galling, 
with his archaeological interest; and especially Dr. Otto 
Eissfeldt, who was keenly aware of the importance of 
the subject, and who introduced the author to the liter- 
ary contributions of the late Dr. W. W. Graf von 
Baudissin. In Jerusalem great help was obtained 
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through conference with the outstanding French ar- 
chaeologist of Palestine, Pére L. H. Vincent, of the 
Dominican Ecole Biblique et Ecole Archéologique 
Francaise, who counseled him regarding primary 
sources for the study of Canaanite religion; and from 
suggestions given by the chief American authority of 
Palestinian archaeology, Dr. William F. Albright, now, 
for the second term, director of the American School of 
Oriental Research. In friendly, scientific response to 
specific queries from the author, letters were received 
from Dr. Stanley A. Cook, lecturer in Hebrew and 
Aramaic of the University of Cambridge, and Dr. 
Adolphe Lods, professor of Hebraic Language and Lit- 
erature at the Sorbonne, which contained suggestions of 
great value. To all these scholars thankful acknowl- 
edgment is herewith made. 

The treatment of the Old Testament Religion here 
presented is genetic in nature and dramatic in method. 
The growth of the religion is traced down to the end of 
the Babylonian exile, by which time its major concepts 
had been expressed. The evolution of the religion is 
interpreted as the unfolding of a drama. Footnote ref- 
erences to authorities have of necessity been reduced 
to a minimum, but a reasonably full bibliography has 
been appended to the text, most extensive for ۴ 
CANAANITE BACKGROUND. This includes only such 
books and articles as have proved to be helpful to the 
author in the preparation of the volume. The order 
of arrangement of the bibliography corresponds to that 
of the chapters and subheadings within the chapters 
of the book. It is hoped that this feature will enhance 
the value of the work for pastors, students, and scholars 


PREFACE 11 





who are interested in the Old Testament field and who 
may welcome specific suggestions for pursuing the sub- 
ject further. In this connection grateful acknowledg- 
ment is made to Mr. Walter B. Briggs, Assistant Li- 
brarian of the Widener Library at Harvard, and to 
Dr. Owen H. Gates, Librarian of the Andover-Harvard 
Theological Library, for their generosity and courtesy 
in permitting him access to their richly furnished Old 
Testament and Semitic sections, without which these 
studies could not have been carried on. 

The author feels under sacred obligation to Dean 
Albert C. Knudson, whose creative teaching first kin- 
dled his interest in the scientific study of the Old 
Testament. Giving most generously of his time, he 
examined and criticized the manuscript while it was in 
the making. His counsel and persistent encouragement 
have been of inestimable help. He is also indebted to 
the Rev. Vernon A. Loescher, A.M., S.T.B., Jacob 
Sleeper Fellow, who typed the first draft of the manu- 
script, and whose interest and suggestions were most 
heartening. He is especially grateful to his assistant, 
the Rev. Otis R. Fischer, A.M., S.T.B., Roswell R. Rob- 
inson Fellow, who has read the entire manuscript with 
great care, offering many valuable suggestions, and 
who has prepared the index. The work is dedicated to 
one whose loyal devotion, unfailing encouragement, 
and sacrificial interest are a perpetual inspiration. 

ELMER A. LESLIE. 





INTRODUCTION 


oe land of Canaan has had an importance in the 
history of civilization quite out ot proportion to 
its size. It was the bridge between Africa and Asia. 
Here converged the great trade routes of the ancient 
world. Across it passed the caravans of Babylonia and 
Egypt. Through it marched the armies of Tiglathpileser 
- and Alexander the Great. And in our own times, upon 
its soil one of the decisive military actions of the Great 
War was fought. 

It was the sensitive recipient of diversified streams 
of culture. Here met and mingled the characteristic 
contributions of the great nations of antiquity. Baby- 
lonians, Egyptians, Canaanites, Amorites, Hurrians, 
Hittites, Aramaeans, Israelites, Philistines, Phoenicians, 
` Assyrians, Chaldaeans, Persians, Greeks, and Romans, to 
speak only of the pre-Christian era, all successively made 
unique and distinctive contributions to its life. It was 
thus the meeting place and the melting pot of ideas and 
ideals of the ancient world. 

For the student of Israelite religion it has an interest 
as fascinating as it is romantic. The land of Canaan 
was the stage upon which was enacted one of the most 
important dramas in the history of religion. For in the 
center of those early converging streams of civilization 
was Israel in the formative period of its tribal and na- 
tional life. The drama of the growth of Israelite reli- 
gion took place upon a stage which had already wit- 
nessed an extensive history. “The Canaanite civilization 
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was the immediate environmental influence which was 
destined to play upon Israelite religion with terrible yet 
vitalizing potency. Most of these early streams of cul- 
ture, from the Babylonians, the Egyptians, the Hur- 
rians, and the Hittites, reached Israel primarily through 
the mediatorship of the Canaanites. The latter were 
destined to transmit great religious values to Israel as 
well as to stimulate mighty spiritual protests. Hence to 
recover dominant aspects of the Canaanite religion as 
it existed during Israel’s settlement and evolution will 
be an important phase of our problem. 

To this drama upon the age-long prepared stage of 
Canaan there was the Hebrew Prelude in Canaan itself, 
the epoch of the Hebrew Fathers, and the Israelite 
Prelude in the Wilderness, the epoch of Moses. To dis- 
cover some characteristic features of the religion of the 
Fathers and that of Moses will be a difficult but neces- 
sary aspect of our problem. 

Then in swift succession come the three acts in the 
drama which were played on the stage of Canaan. The 
first is “Clash and Transition.” One of the most dra- 
matic moments in the religious history ot the Near Fast 
was when Israelites met Canaanites, when as nomads of 
the Near East they made the transition to agricultural- 
ists. The second act is entitled “Yahweh or Baal.” It 
describes the streams of Canaanite influence which 
poured in upon Israel and interprets the early prophetic 
protest to the consequent Canaanizing of Israelite reli- 
gion. The third act of the drama, “The Prophetic 
Clarification,” took place in the classic eighth century 
B. C., the most creative single century of Israelite reli- 
gious history, when the pioneering, penetrating minds 
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of Amos, Hosea, Isaiah, and Micah clarified the nature 
and the requirements of Yahweh. These prophetic 
teachers of Israel faced and gave pioneering answers to 
the two deepest and most persistent questions of Israel- 
ite religion: (1) What is the nature of Yahweh, Israel’s 
God? (2) What does Yahweh require of his worshipers? 

Lastly came “The Final Synthesis,” the issue of the 
drama. Dependent in part upon the insights of these 
pioneer minds, came the seventh-century teachers, the 
prophets Zephaniah, Nahum, Habakkuk, and the great 
transitional religious teacher, Jeremiah. It remained 
for the sixth-century prophets, Ezekiel and Deutero- 
Isaiah, to bring the religious development of Israel to 
its highest peak. 

Our aim is to understand the main features of the 
prophetic religion of Israel up to about 540 B. وت‎ as it 
took shape upon the soil of Canaan. We are to study 
the development, clash, and interplay of two mighty 
forces in Israel’s growth. With penetrating clarity and 
simplicity, Dr. F. M. Theodore Böhl has stated what 
these forces are: “Israel stood on the border between 
two ages. The religion of Sinai and the culture of 
_Canaan were the two conflicting factors in its history.” 





he The author is of the opinion that the freshest and most 
¡ illuminating approach to the religion of Israel, as inter- 
| preted by the prophets from Amos to Deutero-Isaiah, is 
| through a vivid sense of the clash, grapple, and inter- 
| penetration of the Mosaic religion of the wilderness 
with the civilization and religion of Canaan, conse- 
quent upon the invasion and settlement of the Israelites 


in the land. 
It was primarily this interpenetration that aroused 
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the prophets to utterance. It was this intermingimg of 
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lem. They were not speculative thinkers, brooding in 
lofty isolation upon the meaning of God. They were, 
in the finest sense of the term, spiritual opportunists, 
defining with vigor and sensitive insight, under the 
smarting stimulus of an Israel rapidly becoming Canaan- 
ized before their eyes, the true nature and requirements 
of Yahweh. ‘They were primarily the great protesters. 
But at the heart of their protests were profound inter- 
pretations of religion. Moreover, the influence of the 
Canaanite environment upon Israel was by no means 
limited to the róle of a negative irritant. Into Israelite 
religion went from the soul of Canaan profound spirit- 
ual values. And no small part of our task will be to 
discover their nature and to estimate their worth. 


CHAPTER I 
THE CANAANITE BACKGROUND 


lige earliest historical references to the land of 
Canaan appear in the Tell el-Amarna letters 
(Kinahhi, Kinahi, Kinahna, c. 1400 B. c.) and the Egyp- 
tian monuments from the reign of Seti I (Pe-Kanan, c. 
1300 B. c.). According to these sources Canaan em- 
braced the entire region of Semitic Syria, including 
Palestine. Both Gaza, in the extreme south of Pales- 
tine, and Laodicea, in the Lebanon region of the north, 
are designated in ancient sources as Canaanite cities. 
And the cuneiform tablets in the north Canaanite lan- 
guage, recently unearthed at Ras Shamra in northern 
Syria, clearly reveal that in the middle centuries of the 
second millennium B. c. Canaan extended yet farther 
north, embracing all Phoenicia. Even in Saint Augus- 
tine’s day peasant Phoenician colonists in Africa called 
themselves Canaanites. 


1. CANAANITES AND AMORITES 


As early as 3500 B. c. the Canaanites are found in 
Syria, Palestine, and the adjoining Sinaitic peninsula. 
They came originally from Arabia, and for a time, as is 
evidenced archaeologically from Gezer and Mizpah 
(Tell en-Nasbeh), occupied certain areas simulta- 
neously with the indigenous non-Semites. Upon first 
entering Phoenicia they dwelt in the inland region as 
agriculturalists and cattle raisers, which fact accounts 
for the unique relation to physical nature which re- 


17 


18 OLD TESTAMENT RELIGION 


mained characteristic of the Canaanite fertility cults. 
They gave their name to the land and for many cen- 
turies were the ascendant cultural force in Palestine 
and Syria. 

Closely related to the, Canaanites were the Amorites, 
who, early in the third millennium 5. c., migrated from 
Arabia. We first meet them in the time of Sargon 
(Sharrukin) the Great (2637-2582 5. c.), who made an 
expedition to the land of “MAR. 'TUki,” which desig- 
nation is the Sumerian for “West Land,” Amurru being 
its Akkadian equivalent. Amurru then embraced Pal- 
estine, Phoenicia, and Coele-Syria, a region which in 
the lowlands had been partially settled by the Canaan- 
ites. They invaded Babylon from the west and founded 
the first Babylonian or Amorite dynasty, the most im- 
portant monarch of which was Hammurabi (1955-1913 
B. C.). They introduced into Babylonia their own 
west Semitic gods, Dagon and Hadad. Egyptian docu- 
ments dating from this period (c. 2100 8. c.) reveal 
them in Amurru as Bedouins, tribal in organization 
and dominating the highlands, the coastal cities and 
plains being held by the Canaanites.* In the early 
centuries of the second millennium B. c. the pressure of 
the Hittites and the Kashites telescoped them west- 
ward into the region which lay behind the coastal dis- 
trict of the Phoenician ports. By Tell el-Amarna times 
(c. 1400 B. c.) Amurru had practically become an ad- 
ministrative district under successive Amorite sheiks, 
who were subject to the overlordship of Egypt. It then 
embraced the region north of Beirut as far as Arvad, 
some forty miles north of Gebal, and included the 


“1K. Sethe: Die Achtung feindlicher Fiirsten (1926). 
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Lebanon and Anti-Lebanon mountains.? The Amorites 
as a people became extinct long before the Canaanites. 
But a vigorous Amorite kingdom under Sihon occupied 
the region of Transjordania from the Arnon to the 
Jabbok, and from the wilderness to the Jordan, as late 
as the Israelite invasion of Canaan. (Numbers 21. 24; 
Judges 11. 22.) 

Racially and culturally the Canaanites and Amorites > 
were not essentially different from one another and are 
rightly viewed as originally one people. In biblical 
usage '“Canaanites” and “Amorites” designate the 
dominant element in the population of Canaan before 
the invasion of Israel, the J] document preferring the 
name “Canaanites,” the E document, “Amorites.” The 
most important bit of geographical evidence we have, 
Numbers 13. 29 (J), mirrors the fact that the oldest or 
Canaanite section of the population, including the 
Phoenicians, was chiefly lowland in character, commer- 
cial in the coastal regions, and agricultural in the inland. 
The later or Amorite section was primarily highland in 
character and better preserved the primitive Bedouin 
nature, as is vividly illustrated by the intrigues of the 
Amorite sheiks of the Tell el-Amarna age. But just as 
is the case with Scottish lowlanders and highlanders, 
who, while having many elements of difference, never- 
theless represent a cultural unity, so Amorites and 
Canaanites shared in common the essential features of 
their culture. 

Situated as it was at the very heart of the “Fertile 
Crescent,” the land of Canaan became the recipient 
across the centuries of many cultural contributions both 





* 0. Weber, in Knudtzon, Die El Amarna Tafeln, II, pp. 1131-6. 
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from Semites and from non-Semites, notably the Hur- 
rians and Hittites. Yet no mere cultural syncretism 
developed in Canaan. The most tangible and illuminat- 
ing illustration of this is in the sphere of language. The 
Canaanite language, as shown by its vocabulary and 
syntax, to a marked extent retained its purity through- 
out its history. It developed, to be sure, through several 
stages—Old Canaanite, Amorite, Hebrew, and Phoeni- 
cian—but remained in its essence Canaanite to the end.? 
Moreover, these stages of linguistic development coin- 
cide respectively with the four major ages in the cul- 
tural history of Canaan. These are the Old Canaanite, 
which begins with the earliest Semitic occupation of the 
land, but extends more particularly from c. 2600 to 2000 
B. C.; Middle Canaanite, from c. 2000 to 1600 B. c; Late 
Canaanite, from 1600 to 1200 B. c., and Recent Canaan- 
ite (Phoenician), from 1200 B. c. to 600 B. c. These 
stages of Canaanite culture coincide respectively with the 
Early, Middle, and Late Bronze Ages, and the Iron Age. 


2. DEITIES 


This Canaanite culture is defined by Dussaud as that 
which unites Phoenician and Palestinian civilization 
into one.* Our concern is solely with the religious phase 
of Canaanite culture, viewed as the spiritual back- 
ground upon which the religion of Israel developed. Of 
outstanding importance are the deities of the Canaanite 
religion. Some of these are importations from without, 
especially from the Hurrians, Egyptians, and Baby- 
lonians. “Whether introduced from without or indige- 
` * Compare H. Bauer and P. Leander: Historische Grammatik der 


hebräischen Sprache des Alten Testaments, I, pp. 16, 19. 
“R. Dussaud, in Syria, IX (1928), p. 139. 
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nous to Canaanite culture, the central feature of the 
Canaanite deities is their fertility character. „j 

This is evident in the worship in Canaan during the 
Amarna age (c. 1400 8. c.) of the Mitannian-Hurrian 
Teshub, the storm god, and his female counterpart, 
Hepa, whose designation appears in a constituent part 
of the name borne by the Canaanite chieftain at Jeru- 
salem, Ebed-Hepa (Abdi-Khiba). 

The Egyptian deity Osiris, whose cult reaches back 
to great antiquity in Egypt, and who, as the corn or 
fertility god, had close correspondence with the 
Canaanite-Phoenician Adonis, was revered in Canaan. 
Moreover, the popularity of Horus, the son of Osiris, 
and the embodiment of the living king, is revealed by 
the “Horus eye” found frequently in Palestinian exca- 
vation, and which was viewed as having power to im- 
part vital force. Hathor, goddess of love, the most 
ancient of the mother deities in Egypt, had great vogue 
in Canaan, and her characteristics influenced the por- 
trayal of the Canaanite Ashtart, with whom she was 
early identified. Her symbol was a headdress composed 
of a solar disc between cow’s horns. The Baalath 
(Lady) of Gebal was assimilated to her as early as the 
third millennium B. c. Isis, wife of Osiris and mother 
of Horus, was closely related to Hathor and was like- 
wise identified with the Baalath of Gebal, where her 
relation to the Adonis cult gave her great prominence. 
The Egyptian form of Ashtart, goddess of love and fer- 
tility, in her most sensual expression was Qadesh, 
“Lady of Heaven” and “Mistress of the Gods.” 

The popularity of the Babylonian Nergal, | god of war, 
pestilence, and the underworld, in Canaan was due to 
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the fact that he was likewise the promoter of vegetation 
and the protector of the life of nature.5 Shamash, the 
great Babylonian solar deity, was popular in Canaan, as 
the names of the old Canaanite towns Beth Shemesh 
and En Shemesh attest. Ramman (Rimmon), the Baby- 
lonian storm god, “the thunderer,” was identified with 
the Canaanite Hadad and worshiped as a fertility deity 
of the Tammuz-Adonis type. The Babylonian Tammuz _ 
was worshiped primarily under his Canaanite form as _ 
Adonis. The feminine counterpart of Tammuz, con- 
ceived as his mother, sister, or wife, was Ishtar. She 
represented the Babylonian form of the old mother god- 
dess brought into Babylonia by the earliest Semitic set- 
tlers. She personified the life-giving, death-dealing force 
of nature and in Canaan was worshiped primarily under 
the western form of her designation, Ashtart, by the 
Greeks called Astarte. Here again the vegetation nature 
of the Babylonian deities worshiped in Canaan is evi- 
dent. 

We come now to the Canaanite pantheon itself, 
where the same fertility feature is everywhere notice- 
able. At the head of the old Canaanite pantheon was 
El, a solar deity, “the father of years,” “the king.”* He 
‘was god in himself, god par excellence. Productivity | 
of the earth was dependent upon him and was brought | 
about annually by his ritualistic marriage with the ' 
gedheshoth, the wives of El. There were many localized 
manifestations or particular phases of El. He is called 
ELElyon in the Old Testament (Genesis 14. 19). He 
OR, Ebling: Tod und Leben nach den Vorstellungen der Babylonter, 


p. 165. 
ê Ras Shamra, IAB., col. I, lines 4-10. 
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was identical with Elioun, of whom we learn from Philo 
of Byblos (contemporary of Hadrian), and with whom 
the recently discovered fertility deity Al Eyan of the 
north Canaanite texts from Ras Shamra was fused." 
The aged aspect of El is emphasized in Philo’s designa- 
tion of him as El-Kronos. Another manifestation of El 
is the biblical ElShadday (Exodus 6. 3), identical with 
“Sadidos,” who, according to Philo, was a “son” of El- 
Kronos. Other local manifestations of El are the bibli- 
cal deities El-Roi (Genesis 16. 13), El-Olam (Genesis 
21. 33), and El-Berith (Judges 9..46). Likewise a king 
deity and at Byblos identical with El-Kronos, was Malk 
(Milk), whose cult in Canaan is evidenced in the Tell — 
el-Amarna age. In the Old-Testament sources he ap- 
pears as Molech or Moloch. “To him children were 
sacrificed. | ¡The worship c of El carries us back to a pre- 


wi 


At the side of El was his مسج‎ counterpart, Ash- 


. erat-of-the-sea, “the mother of the gods,” and the chief 


goddess of the Canaanites.£ She was connected with the 
underground waters which created the fountains and 
springs. 

Next in importance to El, as is clearly revealed in the 
new Ras Shamra texts,? was Baal. He was identical with 
Hadad, Baal par excellence, the Canaanite god of light- 
ning and thunder, storm and rain. He tended to 
coalesce with El, and Macrobius informs us that the 


TW. F. Albright, in JPOS., XII (1932), pp. 190f.; H. Bauer in ZAW. 
(1933), p. 96. 

*Ras Shamra, IAB.. col I, lines 10-16a. - 

® First mentioned in Ras Shamra JAB., col. I, line 14. 

3 Convincingly argued by M. J. Lagrange in ERS’, pp. 88, 92-4, and 
accepted by R. Dussaud. 
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Syrians gave the name “Adad” (“Hadad”) to the god 
which they revered as first and greatest of all. The 
symbol of Baal was the bull. Under the influence of the 
Aton (Sun) religious reform of the Egyptian Ikhnaton, 
“Baal in heaven” came to be viewed as the sun god, 
and as early as c. 1360 B. c. he was called Bel Shame 
(Lord of Heaven), which designation is also preserved 
by Philo (Beel Samen), and appears in its Aramaean 
form (Beel Shamin) at Hamath c. 800 B. c. The Baby- 
‘lonians identified him with Ramman, the Eg Egyptians 
‘with Sutekh, and the Mitannian-Hurrians with Teshub,, 
The local form of Hadad in the north was the god 
Bethel (hael Bethel; Genesis 31. 13—so Dussaud), where 
his symbol was the bull. He is identical with the Baity- 
los of Philo of Byblos, for the name Bethel (house of 
god) designated the deity and at the same time the 
sacred stone (Baitylos=Bethel) in which he dwelt. An 
ancient center of his cult was Luz (Genesis 28. 19), 
which, because of the vogue his cult there enjoyed and 
its fame as a pilgrimage center, came to be called by 
the name of the deity, Beth-Bethel (House of Bethel), 
which was then shortened to Bethel. 

The term “baal” is a common noun denoting pos- 
sessor, Owner, or proprietor. As designating deity the 
Baal embodies all that the tribe desires or values. Baal 

| differs from El, as S. A. Cook maintains, in representing 
| not the god in himself but some personal relationship, 
a concept of the deity yet more basic than that of mere 
ownership. The various Baalim (plural of Baal, cf. 
Hosea 2. 13, 17) are rightly conceived as localized mani- 
festations or particular expressions of the Baal par 
excellence. Several of them we know by name. The 
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Baal of Harran, which city down to the Middle Ages 
remained a famous center of Aramaean Semitic pagan- 

ism impregnated by Mesopotamian and Canaanite ele- 
ments, was called Sin. Melqarth (king of the city) 
was the Baal of Tyre. Saphon (the Northerner) was 
worshiped in the Lebanon. Dagon (= Dagan), most 
likely of Amorite origin, was Worshiped in Canaan at 
least as early as the Tell el-Amarna times, as the per- 
sonal name Dagan-takala attests. He had temples in 

the south near Lachish and Eglon (Joshua 15. 41) and! %# 
in the region of Asher (Joshua 19. 27). In the period 1 % , 
of the Israelite judges he was worshiped by the Philis- 
tines at Gaza (Judges 16), and at Ashdod (1 Samuel 5), 
where temples of his cult existed. The Philistines, 
however, had taken over his worship when they entered 
Canaan. “Baal Dagan” appears on a Phoenician 
cylinder seal from the seventh century B. c.1" He was 
a grain god and later became a fish god, and, as is clear 
from Philo of Byblos, his worship occupied a place of 
great prominence in Canaanite religion. 

Mekal was the Baal of Beth Shean (modern Beisan), 
where his basic quality was omnipotence. As the Baal 
presiding over the destinies of Beth Shean he was iden- 
tified with the Egyptian Sutekh, and likewise with the 
Canaanite Resheph, god of storm and tempest. He is 
the celestial deity who agitates the heavens with light- 
ning and thunder, and at the same time, the propitious 
deity who gives life by dispensing the dew and rain.!? 

There were various Baalim which were distinguished 


— 


u So, A. H. Sayce: The “Higher Criticism” and the Verdict of the 
Monuments, p. 327. 

2}. Vincent: “Le Baal cananéen de Beisan et sa parèdre,” in RB 
Vol. XXXVII (1928), pp. 532-5. 
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by particular cultic features. Baal Marqodh, “Baal of 
the dance,” was worshiped at Deir el-Kala near Beirut. 
Baal Marpe, Baal of healing, had his cult in Cyprus. 
Baal Hamman, “Baal ot the pillar,” was worshiped at 
Carthage, where thousands of votive steles were dedi- 
cated to him. The Baal Berith (Judges 9. 4) was the 
guardian of covenants at Shechem. 

There were Baalim of mountains, such as Baal Peor 
(Numbers 23. 28; 25. 3), Baal Tabor, Baal Hermon 
(Judges 3. 3), Baal Carmel, Baal Lebanon, Baal Ras 
(Baal of the promontory), Baal Qarnaim, “the Baal of 
the two horned” mountain near Carthage, and Baal 
Zebul (Baal of the High House, so T. K. Cheyne), who 
was worshiped at Ras Shamra. 

There were Baalim who were lords of specific cities, 
such as Baal Meon (Numbers 32. 38), Baal Shalishah 
(2 Kings 4. 42), Baal Hazor (2 Samuel 13. 23), Baal 
Sidon, Baal Tamar (Judges 20. 33), Baal Perazim (2 
Samuel 5. 20), Baal of Tarsus, Baal of Gaziura, and Baal 
of Gebal. 

At the side of the Baal (Lord) stood his feminine 
counterpart, the Baalath (Lady), a designation which is 
applied to the chief deity of Gebal (Byblos) as early as 
the third millennium B. c. The earliest known name 
of a Baalath was Asherat, a manifestation of Asherat-of- 
the-Sea. She was the feminine partner of Amurru, god 
of thunder and flood, and was given various titles, “Lady 
of the steppe, who belongs in the mountain,” “Lady of 
sensuality and voluptuousness,” and “The Bride of the 
King of Heaven.”*3 Her symbol was the stump or stock 
of a tree (Hosea 4. 12) or a wooden post, both being 


aH. Zimmern, in KAT", pp. 432£. 
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familiar embodiments and emblems of the feminine 
principle in deity at the High Places, to which cultic 
objects she gave her name. 

At Gebal, as we learn from later sources, the Baalath 
was Ashtart (= Astarte). Next to Asherat-of-the-Sea, 
she was the chief goddess of Canaanite-Phoenician reli- 
gion. Her cult was very widespread, being practiced at 
Sidon, Ashkelon, in Cyprus, Sicily, Gaul, Carthage, and, 
as hundreds of Astarte figurines unearthed by archaeo- 
logical research make unmistakable, throughout Pales- 
tine. These Astarte figurines were copies of specific 
idols of Astarte, of which there were three types, the 
first having its roots in Babylonia, the second in the 
Hittite civilization of Asia Minor, but influenced by 
Egyptian Hathor motifs, and the third in Aegean cul- 
ture, particularly in its Cyprian phase. Ashtart, or As- 
tarte, was the most usual Canaanite name of the great 
mother goddess, the goddess of love, fertility, and 
fecundity. 

At Hieropolis, where her cult had merged with that 
of the Phrygian vegetation god Attis, the name of the 
Baalath was Atargatis, which means Atar (Aramaean 
for Ashtart), mother of Athe (Attis). She was originally 
a nature deity and as Atar Samain (Atar of Heaven) 
had a celestial character. She was a goddess of the life- 
giving power of water, as her marine character at Hier- 
opolis, and as her fish-deity character at Ashkelon, 
attest. The dove and the fish were sacred to her. 

At Beisan and at Ras Shamra the name of the Baalath 
was Anath. Her cult was widespread and popular. We 
encounter Anath as constituent parts of Amorite names 
of the first Babylonian dynasty (Zimrihanata, etc.), in a 
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personal name, Anati, in the Tell el-Amarna letters, 
and as designations of a goddess in the Aramaic papyri 
from Elephantine, Anath Bethel, and Anath Yahu. The 
Palestinian place names, Beth Anath and Anathoth, 
attest her worship in pre-Israelite Canaan. In her pri- 
mary significance Anath was a manifestation of the great 


mother and vegetation goddess. At Beth Shean ~ 


(Beisan) she was “Lady of heaven and queen of all the 
gods.” In the north Canaanite documents of Ras | 
Shamra she was the sister-partner of Al Eyan and, as 
such, the chief vegetation goddess. A late inscription 
from Cyprus emphasizes her fertility nature in her | 
characterization as “the strength of life.” At 3 
Shean she was distinguished by her noble character. 
The typical Egyptian portrayal of Anath which empha- 
sized her warlike traits does not represent her primary 
aspect, which is rather that of a vegetation deity. 

At Carthage the Baalath was Tanith, the female coun- 


` terpart of Baal Hamman. She was called “face of Baal,” 


by which is probably meant the female manifestation of 
the Baal principle. The name of the deity was prob- 
ably Libyan, or North African, meaning “She of the 
Sky.” Her nature, however, was strictly Canaanite, and 
as the supreme goddess of the Carthaginian area she was 
“mother of rain.”** Tertullian, designating her Va 
of Heaven,” called her “the rain promiser.”15 
Whether worshiped in Babylonia as Ishtar, in Syria as 
Atargatis, in Egypt as Qadesh, in Ras Shamra and Beth 
Shean as Anath, in Carthage as Tanith, or in Canaan 
generally as Astarte, she was the great Semitic mother 





* Allen H. Godbey: The Lost Tribes a Myth, p. 207. 
* Tertullian: Apology, 9. 
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goddess and her worship had a tremendous hold upon 
Canaan, as archaeological evidence in particular has 
made clear. It endured in vigor throughout the entire 
second millennium 5. c. and the early half of the first. 
We can, accordingly, realize most vividly the insidious 
peril to Israelite Yahweh worship presented by this fer- 
tility aspect of Canaanite religion. 

The basic concept of deity in the Canaanite religion 
is the masculine-feminine, or what appears yet older 
and more primitive as at Byblos, the feminine-mascu- 
. line principle. At Byblos, associated with the Baalath 
of Gebal, was El-Kronos. Corresponding to Malk, the 
king deity, we have Malkath, queen, as the characteriza- 
tion of a goddess. The partner of Amurru, “Lord of the 
<> gamit was Ashratu (Asherat), “Mistress of the 
steppe.” At Ras Shamra opposite El appeared Asherat- 
of-the-Sea. Qadesh and Amurru were intimately con- 
nected as a divine pair at Ras Shamra. In Egyptian 


representations Qadesh and Resheph appeared together. 


Opposite Atargatis at Hieropolis was Hadad. At Beth 
Shean Anath was the partner of Mekal. At Carthage, 
beside Tanith stood Baal Hamman. The Old Testa- 
ment is, therefore, quite accurate in designating 
Canaanite religion as the worship of “the Baalim and 
the Ashtaroth” (plural of Ashtart) (Judges 10. 6; 1 
Samuel 7. 4; 12. 10). 

The Canaanite religion shared in this basic mascu- 
line-feminine concept with the religions of the whole 
Near East area. In Babylonia, beside Ishtar stood Mar- 
` duk. In Egyptian religion, associated with Osiris was 
his wife, Isis. And similarly in the Phrygian religion of 
Asia Minor related to Ma or Cybele was Teshub. The 
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names of the deity varied, but throughout the whole 
area this basic fertility aspect was always present. 
Closely related to this basic masculine-feminine, or 


{ fertility, aspect of Canaanite religion was the concept of 
' the dying-rising god. Clearly evident at certain centers 


such as Byblos, Ras Shamra, Sidon, Tyre, and Carthage, 
and no doubt extending throughout the centers of the 
Canaanite-Phoenician religion, was the cult of the 
young deity, sometimes the son, sometimes the brother 
or lover of the feminine deity, who, coincident with the 
languishing of vegetation, annually died. He was 


j mourned by his feminine partner and, coincident with 


1 


the renewal of vegetation, annually arose from the dead. 

The earliest appearance in ancient sources of a deity 
‘of this type in Canaan comes from the Thinite Age 
3400-2980 s. c.). He is god of Nega, a district which 
included the whole Lebanon region of which Byblos 
was the major port. His name, Khay-Taou (so Dus- 
saud), appears in Egyptian hieroglyphics upon a cyl- 
inder unearthed at Byblos by the French archaeologist 
Montet. He represented particularly the spirit of tree 
vegetation. On the same cylinder with him appears the 
goddess of Byblos, who is represented in Isis-Hathor 
fashion. This is the earliest known indication of the 
dying-rising god cult in Canaanite territory. By the be- 
ginning of the second millennium B. c., the Babylonian 
(Tammuz) form of this cult is evidenced at Byblos in 
a personal name compounded with Damu (= Tam- 
muz). 

At Ras Shamra, in the now famous North Canaanite 


/ epic of Al Eyan-Baal, we have an authentic glimpse of 


a very ancient cult of this type. Here appear two fertility 
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deities, Al Eyan,'® god of the spring rains which caused 
vegetation to sprout forth anew, and Mot, the god of 
the hot season, in which the grain ripens. These deities 
were viewed as sharply antagonistic to one another. 
Mot had to die if Al Eyan were to live. They represent 
what Dussaud has suggestively maintained, “the divi- 
sion of Adonis.” At a later time they were consolidated 


into the one deity, Tammuz or Adonis. Al Eyan was ` 


the brother of the goddess Anath, who lamented his 
death, and Mot, his antagonist, was the enemy of Anath 
and the object of her fierce attack. 


oe nt D 


The characteristic Canaanite designation of this dy- | 


ing-rising deity, however, came to be Adhon, “Lord,” 
originally an appellative which the Greeks converted 
into the proper name “Adonis.” One of his beloved 
titles was Naaman, “pleasant,” “gracious,” and it 
appears in the place names Naman, north of Carmel, 
and Numana, Namana in southern Palestine, c. 1500 
B. C. In Tell el-Amarna times he was worshiped at 
Arga in northern Canaan. His holy city was Byblos 
and his cult as described by Lucian (De Dea Syria, 6) 
was already in existence by the eighth century B. C., 


and almost certainly had been practiced by the Canaan- 


ites centuries before that time. At Sidon and Carthage 
this youthful deity was Eshmun, who was beloved by 
Astarte, the latter there having the greater prestige of 
the two. 

But whether it were Khay-Taou in relation with the 
goddess (Isis-Hathor type) of Byblos, or Al Fyan be- 
loved by Anath, or Adonis-Eshmun beloved by Astarte, 


5 For the transliteration Al Eyan T follow W. F. Albright. Compare 
Aleyin (Dussaud); Aleion (Chas. W. Harris). 
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this worship of the youthful dying-rising god in Canaan- 
ite religion represented a type of cult likewise practiced 
throughout the Near East. In Babylonia this deity was 
Tammuz, lamented and sought by Ishtar. In Asia 
Minor he was Attis, beloved by Cybele. In Egypt he 
was Horus, son of Osiris and Isis. 


3. SACRED PLACES AND PERSONS 


The earliest places of Canaanite worship were the 
dolmens, which were built by the Canaanites, most 
likely those of Amorite strain. Their formation con- 
sisted of two large supporting stones, across which a 
third large unhewn stone was laid horizontally, some- 
what like a table. The dolmen is rightly viewed as a 
grave, a house for the dead, and there the cult of the 
spirits of the dead, the Rephaim, was carried on. 
These spirits were thought to be thirsty. The cup 
marks on the top of the dolmen, on the floor, or on 
nearby rock surfaces, were intended to hold water or 
wine poured out as gifts to mollify the spirits and secure 
their help. 

The spirits of the dead inhabited mother earth, 
whose fountains made the fields productive. There 
being, to primitive thought, no clear demarcation be- 
tween the conception of the spirits of the dead dwelling 
in mother earth and that of the earth or nature spirits, 
givers of fertility, the cult of the spirits of the dead 
passed over imperceptibly into the cult of the nature 
spirits. 

We see here evidence of the origin of the agricultural 
and fertility aspect of the Canaanite religion. This 
principle of fertility, originally connected with the pow- 
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ers of the spirits of the dead, was detached from its |, 
primitive association with graves and was Seca 
with such objects as gave evidence of productive power 
—springs, trees, fruitful fields and valleys, wine and olive 
presses. Moreover, this fertility principle was deified 
and given an anthropomorphic explanation. The dying 
of vegetation was consequent upon the death of the 
powers, the deities, who gave fertility. ‘The death of 
Tammuz-Adonis, his descent to the underworld, caused 
the death of vegetation. His resurrection from the 
underworld brought the sprouting forth of the fresh 
vegetation in the spring. And the peculiar vigor of 
these conceptions in Canaan grows out of the nature of 
the climate with its exceedingly long dry season, and the 
brilliant change wrought in the spring as a result of 
the former and latter rains. The cult associated with 
the dolmens was motivated by sympathetic magic. To i 
pour out water unto these controllers of fertility was to | 
coerce the supply of water necessary for the productivity ! 
of the soil. 

Contemporaneous with the dolmen period and in 
close relation to a dolmen necropolis in Transjordania, 
is a monolith called Hagar el-Mansub. It is a rough 
image of a phallus, a maccebah or pillar, and is a magi- 
cal object of fertility and at the same time is the embodi- 
ment of the Baal of the place, in origin connected with 
the spirits of the dead. The juxtaposition of this 
maccebah with the dolmen suggests a possible original 
connection between productivity in nature and produc- 
tivity in human, perhaps also in animal life. 

The place of cult in early Canaanite religion was 


P. Karge: Rephaim, pp. 557ff., 621f, 608f.‏ ند 
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open to the sky and in Old-Testament times was des- 
ignated by the characteristic name bamah, or “High 
Place.” Much of our best knowledge of the High Places 
comes from the Old-Testament polemic against them. 
Every city had its High. Place, where Baal and Astarte 
were worshiped. It was usually situated on a high hill 
in a region of great fertility. Luxuriant trees—oaks, 
poplars, and terebinths—were present. “There were al- 
tars for sacrifice and for the burning of incense. Every 
High Place had at least one stone pillar, or maccebah. 


‘It was the symbol of the Baal of the High Place and 


represented the male principle of deity. Every High 
Place also had its asherah, a tree, or sacred post of wood, 
the symbol of the female principle of deity. The symbol 
of Astarte at Byblos and at Paphos, however, was the 
conical stone, and the wooden post represented Adonis 
(Osiris). This is also, in one instance, in harmony with 
the testimony of Jeremiah (2. 27). 

Many Canaarite High Places have been discovered 
in the course of the archaeological exploration of Pal- 
estine, notably at Beth Shemesh, Gezer, and Beth Shean. 
At Beth Shemesh Elihu Grant found a stone table of 
offerings with cup marks, a grooved channel, and a 
basinlike depression for catching blood. Near by was a 
hewn stone, one meter and a half long and the same in 
circumference, evidently a maccebah, which fitted into 
a stone socket not far away. At Gezer, which was 
thoroughly excavated by R. A. S. Macalister, the most 
significant result obtained was the uncovering of a great 
central sanctuary, the High Place. The site was an open 
space in the middle of the town and was probably 
chosen because of the convenient presence of two 
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underground caves. It dates from 2500-2000 5. c., and 
represents the earliest Canaanite place of worship at 
Gezer. The first feature of the sanctuary was formed 
by the two underground caves which, when the High 
Place was constructed, were connected by a narrow, 
curved passageway. The larger cave of the two, forty 
feet in diameter, may have served as an assembly hall. 
The smaller cave, eight feet at its widest diameter, prob- 
ably served as a holy of holies. It was the dark, inner 


chamber where the god was viewed as being immedi- _ 


ately present. W. Robertson Smith maintains that the 
ancient holy of holies was originally a cave, a meara (so 
in Hebrew and Phoenician = mughara in Arabic). The 
holy of holies in the Jerusalem Temple was called the 
debhir, a term incorrectly rendered “oracle” but mean- 
ing, rather, the “part behind,” the hindmost, innermost 
chamber, and probably dark as a cave would be.1 

East of the cave was a rock-cut cistern sixteen feet 
deep which had evidently been used as a depository for 
refuse from the sacrifices, the bones found being those 
of human beings and of cows, sheep, deer, and goats. 
Surrounding the cistern there was an elaborate system 
of cup marks. 

The most striking feature of the High Place at Gezer, 
however, was the alignment of eight, originally ten, 
monoliths, undressed pillars, standing in a gently 
curved line which was probably intended to be straight. 
Macalister thinks the second pillar, the smallest, is prob- 
ably the surviving stone of an original pair which 
marked the High Place. The two would then represent 
the male divinity and his female companion. The top 


*W.R. Smith: The Religion of the Semites (3d ed.), p. 200. 
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of this small pillar had several smooth spots which are 
best explained as the effect of the continued kissing by 
the succession of worshipers. Other pillars were added 
from time to time by the Canaanite chieftains of Gezer. 
One of them, the seventh in the series, seems to have 
been a sacred stone of another High Place which had 
been dragged to Gezer as a trophy of war. 
j At Beth Shean, Alan Rowe uncovered six Canaanite 
temples dating from c. 1500-1200 8. c. The most sig- 
nificant of the six was the one designated “the southern 
temple” of Thutmose III (c. 1500 sB. c.), which com- 
bined an old Canaanite High Place containing a 
maccebah and a libation bowl, the original sanctuary in 
the level, with a temple that had altars and rooms. It 
thus represents the transition from a sanctuary open to 
the sky to the temple with the portions containing altars 
roofed over. Moreover, near the maccebah was found 
the now famous Mekal stele, which represented the Baal 
of Beth Shean in human form and dressed like 
Resheph, seated upon a throne, holding in his right 
hand the symbol of life and in his left the scepter of 
happiness. We see here a second significant transition— 
that from the representation of a god in the fashion of a 
stone pillar to his portraiture in human form. The 
northern temple at Beth Shean, dating from the time of 
Rameses II (c. 1272), was dedicated to Anath, “Queen 
of heaven and mistress of all the gods.” The southern | 
temple of Rameses II was dedicated to Resheph, | 
Canaanite god of the underworld, and identical with * 
Nergal. Un the Philistine period the worship of Anath 
and Resheph continued at Beisan under the names of 
Astarte and Dagon, respectively (1 Chronicles 10. 10), 
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Fairly typical, in arrangement, of all six Canaanite 
temples at Beth Shean was that of Seti I (c. 1300 ». c.). 
An entrance court (1) with columns and architrave 
above, led to an anteroom (2), which opened into a 
court (3), partly surrounded by a low bench, in which 
was situated a rectangular brick altar with a small stone 
block in front of it. Two papyrus columns supported 
the roof. From this court, steps led to the shrine con- 
taining the altar (4). A door in the anteroom opened 
into a storeroom (5). 

Similar Canaanite temples have been uncovered by 
Macalister at Gezer, by Montet at Byblos, by Grant at 
Beth Shemesh, by Badé at Mizpah, and by Welter at 
Shechem. 

At Tyre, where a temple had existed since c. m 
B. c., in front there were two pillars, one of fine gold, 
the other of emerald stone (Herodotus II, 44). The 
same feature of the two pillars was present at the en- 
trance to the temples at Byblos, Shechem, Taanach, the 
temple of Atargatis at Hieropolis, and that of Aphrodite 
(= Astarte) at Paphos in Cyprus. 

The Canaanite temples served a twofold function. 
Chief and foremost, the temple existed to house the | 
mpi representing the deity. It was literally a Beth-El, 

“a house of a god.” The purpose of the sanctuary of 
silver and gold, the holy of holies in the temple of Baal 
at Ras Shamra, was to shelter the sacred objects, the 
idols of silver and gold, where the Baal might keep 
watch over them. The second function comes into \ 
greatest clarity in the Ras Shamra myth.tTt was to bring 
under regularity and control, by means of the rites of 
the sacrificial cult, the fertility powers over which the 
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Baal presided—the thunder, the rain, and the dew.| 


When the temple was constructed with a window open 
in the sanctuaries, a lattice in the midst of the temple, 
then Baal would give forth his holy voice, making a 
rift in the clouds, and the fertilizing waters of heaven 
would descend. 

There were sacred persons in the Canaanite cult. 


There were priests and priestesses of Ashtart. There 


were also priests of a lower order, whose office it was to: 
burn incense in the High Places (2 Kings 23. 5) and 
who, as Hosea attests, were officially connected with the 
cult of the bull deity of Bethel (Hosea 10. 5). Lucian 
saw 300 priests officiating at one time in the cult 
of Atargatis at Hieropolis, some sacrificing, some bring- 
ing libations, some bearing fire, and some tending the 
altar, all being clad in white vestments and wearing 
caps. The high priest, with whom Amaziah of Bethel 
may suggestively be compared (Amos 7. 10), was robed 
in purple and wore a golden tiara (Lucian, 42-3). 
There were prophets of Baal, the earliest illustration 
of which is the noble youth of Byblos, of whom we learn 
in the romantic story of the Egyptian Wen Amon, dat- 
ing from the early twelfth century B. c. While Zakar 
Baal, prince of Byblos, was offering a sacrifice, one of his 
noble youths was seized by the deity (that is, the Baal), 
and in a state of prophetic ecstasy which continued 
throughout the night the devotee uttered an_ oracle 
which was at once heeded by the prince.*? {But our 
clearest glimpse of these prophets is given in the vivid 
narrative of the ecstatic, orgiastic activities of the 
prophets of Baal over whom Elijah, the prophet of 


»G. A. Barton: Archaeology and the Bible (5th ed.), pp. 410-14. 
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Yahweh, scored a signal triumph (1 Kings 18. 26-29). 
This is an authentic phase of the Canaanite-Phoenician 
cult of the Tyrian Baal Melgarth, described with fine 
objectivity and accuracy of detail by the Israelite his | 
torian. 

Connected with the Canaanite sanctuaries were 
female sacred prostitutes called qedheshoth (singular, 
qedheshah) and holy men called qedheshim (singular, 
qadhesh). By both Phoenicians and Yahweh-worship- 
ing Israelites these holy men were given the opprobri- 
ous name “dog” (Deuteronomy 23. 18). We understand 
them best when we view them as emasculated devotees 
of Astarte, corresponding exactly to the depraved and 
lewd devotees of the Syrian goddess Atargatis, whose dis- 
gusting coarseness and crass immorality is described by 
the Punic Lucius Apuleius. This is in harmony with 
Israelite evidence (Leviticus 18. 22) and accounts for 
the revulsion toward them felt by the finer moral sense 
of later Israel. 


4. FESTIVALS 


Two Canaanite festivals were an inheritance from 
nomadic times, the Festival of the New Moon j 
(hodhesh), and the Festival of the Full Moon (shabbath, ۱ 
shapatti). They are not mentioned in the earliest codes = 
of Israel (C. C., Exodus 20. 23-23. 33 and J Decalogue, 
Exodus 34), which fact implies their originally non- 
Yahwistic character. Hosea specifically associates these 
festivals with the Baal cult, designating them “days of 
the Baalim,” and the sharp prophetic condemnation of 
them (Amos 8. 5; Hosea 2. 11, 13; Isaiah 1. 13f.) im- 
plies the same relationship. 
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- The festivals most characteristic of Canaanite reli- 
gion, however, were those associated closely with the 
turning points of the agricultural year, the Feast of Un- 
leavened Bread (hag hammaccoth, Exodus 34. 18), the 
Feast of Weeks (hag shabhuoth, Exodus 34. 22), or of 
Harvest (hag haggacir, Exodus 23. 16), and the Feast 
of Ingathering (hag haasiph, Exodus 34. 22). Although 
they appear in the biblical sources as features of the 
authoritative cult of Israel, we can penetrate to the 
essentials of their earlier observance in old Canaanite 
times. 

The Feast of Unleavened Bread was a spring festival 
which lasted seven days (Exodus 34. 18). It came dur- 
ing the month of Abib, at the beginning of the grain 
harvest (Deuteronomy 16. 9). It was a sun festival, per- 
haps originally, as Oesterley thinks likely, a festival in 
honor of the sun god, and it was celebrated when the 
sun began to gather energy at the vernal equinox. It 
lasted seven days, during which no bread made with 
leaven was eaten. The distinctive rite of this feast was 
the waving of the first fruits to the Baal of the sanctu- 
ary (Leviticus 23. 11) as a species of fertility magic. 
“The exact prototype,” as Dussaud calls it, of the festi- 
val as seen through Israelite sources, is found in the 
| north Canaanite epic of Ras Shamra, which narrates the 
combat of Mot with Al Eyan. That portion of the 
cultic myth there given, which describes Anath’s hunt 
for her brother, Al Eyan, whom Mot had put to death, 
and her destruction of Mot, took its origin from the 
ritual transactions of the feast. Seeing at her feet the 
last sheaf of grain (barley or corn), the sheaf in which 
Mot, god of the ripe harvest and destroyer of Al Eyan, 
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had taken refuge, Anath performs seven ritualistic acts. 
1. She seizes the sheaf (= Mot), 2. cuts the ears, 3. 
threshes them, 4. roasts the grains, 5. grinds them by 
hand in a mill, and 6. scatters the grains thus ground 
and crushed over the field. ‘Then and only then, does 
she 7. eat bread with leaven, for with the destruction of 
the last sheaf (= Mot), the taboo on the harvest is 
lifted.2° The rite of the last sheaf symbolized the end 
of the reign of Mot, just as the rite of the first sheaf 
signified its beginning. The destruction of Mot makes 
way for the resuscitation of Al Eyan, god of the nourish- 
ing spring rains. The implication of the myth is that 
during the seven days no leavened bread was eaten, 
which corresponds with the biblical data as to its observ- 
ance. The wave offering was accompanied by the burnt 
offering of a male lamb one year old and a meal offering 
of the first fruits (Leviticus 23. 12f.), “corn in the ear 
parched with fire, bruised corn of the fresh ear” 
(Leviticus 2. 14). In perfect harmony with the data 
from this newly discovered source is the tradition re- 
garding the Tammuz (= Adonis = Mot-Al Eyan) Festi- 
val as carried out at Harran. En-Nedim reports that 
the women lament Tammuz because he was so cruelly 
put to death, his bones ground in a mill and then 
strewn in the wind. During this festival the women ate 
nothing ground in a mill, but enjoyed only steeped 
wheat, sweet vetches, dates, raisins, and other like 
things.?! 

The Feast of Weeks, or Harvest (called Pentecost, 


R. Dussaud: “La mythologie phénicienne d'après les tablettes de 
Ras Shamra,” in RHR 1931, p. 390. 
a D, Chwolsohn: Die Ssabier, Vol. II, p. 27. 
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compare Leviticus 23. 16, in the New Testament), 
came seven weeks later and marked the end of the 
joyous festivities of the corn and barley harvest. The 
rite which alone distinguishes its observanceffrom all 
the other agricultural festivals was the offering of the 
first fruits of the harvest in the form of a meal offering 
of two loaves made of fine flour baked with leaven 
(Leviticus 23. 17). It is possible that this practice in 
Canaan echoed the Egyptian rite of the two cakes repre- 
senting the eyes of Horus which were viewed as con- 
taining the essence of life. The aim of the offering 
would then have been to strengthen the Baal and help 
him in this magical fashion, in the renewal of vegeta- 
tion.22 

The most important Canaanite festival of all was the 
great autumnal celebration held in Ethnaim, the first 
month of the Canaanite year. It was a vintage festival, 
and marked the end of the olive and vintage harvest 
(Deuteronomy 16. 13). The most ancient name for it 
is the Feast of Ingathering (Exodus 34. 22). It is the 
earliest festival of which me learn from the records of 
Israel, where it was celebrated at the temple of Baal- 
Berith of Shechem. The worshipers “went out into the 
field, and gathered their vineyards, and trod the grapes, 
and held festival [lit., “made hillulim””], and went into 
the house of their god, and did eat and drink” (Judges 
9. 27). The celebration was accompanied by noise and 
hilarity. A conspicuous feature of it, as we learn from 
its annual celebration at Shiloh (Judges 21. 19-23), was 
a dance (Exodus 32. 19) of the maidens in proximity 
to the vineyards. The outstanding note of this festival 


2 W. O. E. Oesterley, in Myth and Ritual, p. 121. 
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was joy. For seven days the Canaanites dwelt in 
booths made of “olive branches and branches of wild 
olive, and myrtle branches (a tree sacred to Astarte), 
and palm branches, and branches of thick trees” (Nehe- 
miah 8. 15; compare Leviticus 23. 40), emblems of life 
and fresh vegetation, fertility and moisture. At the 
center of these rites was the vegetation idea. The plant 
pavilion (or, as it was called, the “booth” or “taber- 
nacle”) was a vegetation temple.* It is from these 
characteristic booths that the Deuteronomic name of 
the festival is derived, the Feast of Booths or Taber- 
nacles (hag hassukkoth, Deuteronomy 16. 13). 


5. SACRIFICE 


One of the most characteristic elements of the 
Canaanite cult was the sacrificial system. Apart from 
what we can infer from Old Testament data, there are 
two primary sources for the sacrificial cult. The one is 
the Carthaginian system as revealed in two tables of 
sacrifices and dues, the Tariff of Marseilles, probably 
originally from Carthage, and the Tariff of Carthage, 
dating from c. 400 5. c. ir he other source is the north 
Canaanite texts of Ras Shamra recently discovered, 
which date c. 1400 B. c. and present vivid glimpses of 
a well-developed sacrificial system in Canaan as it was 
in effect shortly before the Israelite invasion. A com- 
parison of the two primary sources reveals the essential 
continuity in religious concepts and sacrificial cult of 
late Canaanite with early Canaanite religion. 


= Isaiah 30. 29; Deuteronomy 16. 15; Jeremiah 7. 34; Leviticus 23. 40. 


* W, O. E. Oesterley, in Myth and Ritual, p. 142; H. Gressmann, in 
“The Mysteries of Adonis and the Feast of Tabernacles,” in Expositor 
(1925), p. 430. 
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Animals sacrificed at Ras Shamra were bulls, cas- 
trated sheep, heavy and fat, rams, calves one year old, 
and sucking lambs. In addition to these the Phoenician 
tariffs included bulls, he-goats, kids, cocks, and pullets. 
There was already in existence before the Israelites 
entered Canaan a great variety of sacrifices. The most 
potent were the bloody sacrifices, but two birds could 
be substituted for a large animal. The following sacri- 
fices were performed at Ras Shamra: the perfect offer- 
ing, the peace offering, the sin offering, the sacrifice 
intended to secure justice, the sacrifice of thanksgiving 
for the rain, the whole burnt offering, the sacrifice of 
expiation, the offering made by fire, and the sacrifice of 
communion. Similar to the rite of the last sheaf in 
which Mot, god of the ripened harvest, had taken 
refuge, was the sacrifice of the stallion ass, covered with 
vine branches and leaves in which the spirit of the 
vintage harvest had taken refuge. Ordered by Asherat- 
of-the-Sea, the deities Qadesh-and-Amurru, having 
placed their hands upon the ass, just before the morn- 
ing star appeared, sacrificed him upon the altar of the 
High Place, and then made their request of El, the 
great solar deity. The sacrificial rite which gave rise 
to this myth had as its motivation the renewal of the 
fruit-bearing power of the vine. Qadesh-and-Amurru 
there played a part similar to that of the réle of Anath 
and Al Eyan in the rite of the last sheaf.25 

The Phoenician tariffs likewise enumerate three 
types of animal sacrifices—the expiatory sacrifice, in 
which the body of the animal went to the priests; the 
sacrifice of communion, where the priests and the offerer 


=II AB., cols. IV-V, 4-19; compare Dussaud in RHR 105, pp. 288ff. 
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shared in the sacrificial victim; and the whole burnt 
offering, the only animal sacrifice wherein some part 
did not go to the priests. There were also offerings of 
sacred first fruits, of food (grain or bread), and oil. 
There were likewise the meal offering of grain mixed 
with oil, and an offering of milk. 

It is clear, especially from the Ras Shamra sources, | 
that the dominating motive which underlay the sacri- | 
ficial system was the desire to maintain by magical acts ` 
the regularity of the fertility processes in nature, partic- 
ularly the rainfall, productivity of the soil, and fecun- 
dity in the flocks and herds. The offerings embodied a 
kind of coercive or co-operative magic. Bread was 
placed upon the tables of offering, while wine, “the 
blood of trees,” was poured out in pots and goblets, į 

food and drink for the fertility gods. cd 
` The most efficacious of all was human sacrifice, 
which was practiced in the early Canaanite cult and 
which was continued among the Phoenicians and 
Carthaginians until abolished under Hadrian in the 
second century A. D. Philo of Byblos, who in his late 
work based on Sanchuniathon gives much accurate 
information concerning early Phoenician religion, bears 
witness to it as an ancient practice at Byblos, where it 
had a propitiatory purpose. The rite gave rise to the 
myth that when a pestilence was raging, El-Kronos 
(=Malk=Molech), founder of Byblos, offered up his 
only son as a sacrifice to his father Ouranos (Heaven), 
the victim being viewed as “the price of redemption.” 
Porphyry of Tyre records that in great calamities, such 
as war, drought, or pestilence, the Phoenicians sacri- 


ficed some of their dearest friends, who were selected 
oma 
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by votes for the purpose. It was customary for rulers 
of city or nation to make such an offering. Similar to 
this and propitiatory in intention, was the sacrifice by 
Mesha, the Moabite king, of his eldest son as an offering 
to Chemosh, when an Israelite victory threatened. It 
was told by the Hebrew narrator whose home was in 
Canaan, and who was thoroughly familiar with the 
practice and motivation of such a sacrifice (2 Kings 3. 
27). In Laodicea, in northern Canaan, the ancient cus- 
tom of sacrificing a virgin to Athena (= Astarte) was 
later softened by the substitution of a stag. 

Palestinian archaeology has revealed evidence of 
human sacrifice as foundation rites. At Megiddo, from 
Canaanite times, Schumacher found the body of a child 
buried in a jar at the foot of the city wall. Beside the 
skeleton lay a water jar with handle, and outside the 
bell-shaped cover of the jar there was a pottery eating- 
vessel. Several rows of stones surrounded this jar. In 
the east wall of the fortress, between the lowest layer of 
the foundation and the second layer, was found a jar 
enclosing the body of a child. The jar was covered by 
a small stone plate. It contained, along with the body, 
two small jars and an eating-vessel.?® At Gezer?" infants 
were buried in large, two-handled, pointed-base jars, 
the bodies being deposited head first and being accom- 
panied inside or outside the jar with two or three small 
vessels. “They were found over the whole area of the 
High Place. Many infants or very young children were 
found buried in jars and placed under the corners of 
houses from all the Semitic strata. In one case which 





20 Gresiiannt Altorientalische Bilder, Nos. 228-9, and p. 71. 
" R. A. S. Macalister: The Excavation of Gezer (3 Vols.). 
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seems unquestionably to suggest a foundation rite, the 
jar was under the wall, with its outer surface flush with 
the face of the wall. The vessels, lamps, and bowls, 
buried with the jar, were placed behind it, under the 
middle of the wall. 

These seem to be in the nature of inaugural sacrifices. 
Any encroachment upon the domain of the Baal was 
fraught with peril. Special precaution to propitiate the 
divine powers had to be taken, hence, the erection of a 
building or wall was accompanied by human sacrifice. 
It is most likely that the intent of these rites was to 
guarantee fertility in the human, animal, and vegetable 
spheres. 

Carthage was founded by Tyrians (c. 1200 B. c.) and 
as there Alexander's Hellenizing policy was least effec- 
tive, the ancient Canaanite (Phoenician) rites of child 
sacrifice persisted into the early Christian centuries. At 
times, instead of sacrificing their own sons, the Cartha- 
ginians substituted slave boys secretly bred for the pur- 
pose. Or they would buy children for the purpose 
from poor people. Diodorus records a public sacri- 
fice of two hundred sons of the nobility, at which no 


less than three hundred more who were liable to cen- _ 


sure voluntarily offered themselves. He also describes 
the brazen statue of Saturn (= Melqarth = Molech, 
Moloch) with the palms of his hands extended and bent 
downward so that the child to be sacrificed, when laid 
upon them, would slip off and fall into a deep fiery 
furnace. And Plutarch tells how the mother would stand 
by without a tear or moan, while in the area before the 
statue the priests and devotees of the god would dance 
to the noise of flutes and drums in an orgy of ecstasy, 


s me‏ ما 


~ 


une Se 


48 OLD TESTAMENT RELIGION 





the loud tumult of which would drown the cries of 
the victims, the sacrifice being: the climax of the cult.*8 

In the sanctuary of Tanith, which probably dates 
from the founding of Carthage and existed until its 
destruction by Scipio, 146 B. c., Byron Khun de Prorok, 
in 1921 and after, excavated thousands of urns contain- 
ing the relics and bones of sacrificed children, ranging 
from newborn babes to twelve years of age. They had 
been passed through “the fires of Molech” (Malk = 
Melgarth = Saturn) and then buried in the sanctuary. 


6. Tue ADONIS CULT 


The most popular aspects of Canaanite-Phoenician 
religion centered in the Adonis cult. A beloved feature 
of this cult were the gardens of Adonis. They consisted 
of baskets of earth in which the Canaanite-Phoenician 
women planted various seeds and slips, such as barley, 
corn, lettuce, anemonies, and other plants. They care- 
fully watered them and forced them to grow rapidly, 
only to wither as rapidly in the sun. After several days 
they would throw them into the sea or the rivers. These 
rites were of the nature of imitative magic, intended to 
bring back the deity of the new spring life from the 


| world of the dead and to renew upon the earth the 


fructifying waters. 

The most famous centers of the Adonis cult were 
Byblos, Aphaka, and Heliopolis. Lucian of Samosata 
(born 125 a. D.), from personal observation and from 
explanations given there by its adherents, knew the cult 
as it was practiced at Byblos and gives the most accurate 


* Diodorus: The Historical Library, II, pp. 422£.; Plutarch: Moralia, 
Il, 13; Tertullian: Apology, 9. 
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evidence of its nature. Annually lamentation rites were 

carried out by the women of Byblos. Such rites were 

being performed by the wailing women portrayed on 

the sarcophagus of Ahiram of Byblos (c. 1250 s. c.), dis- 

covered by Montet in 1923, where, with bodies bared to 

the waist and hair loosed, they are shown beating their 

breasts and laying their hands on the back of their 

heads. After this ritual wailing was concluded, they 

made offerings to the dead Adonis, shaving their heads 

in mourning as a form of magic, the hair thus offered 

being the symbol of life and being designed to restore 

the fertility deity to life. Women who refused thus to 

ofter their hair were required to expose their persons 

for hire for the space of a day to foreigners, the hire 

money to be an offering to Astarte to secure her favor. 

On “another day” they alleged that Adonis _yas alive 

and they exhibited his effigy to the sky. 4 At Byblos, 

where from the fourth millennium 5. c. the relations | 
with Egypt were intimate, the rites of the vegetation 
deity Osiris had so influenced the Adonis rites that some ' 
thought it was Osiris rather than Adonis whose death 

they mourned.” ) 

Sacred prostitution as practiced at Byblos is also 
abundantly evidenced for Aphaka and Heliopolis. 
Aphaka was probably the scene of the Ras Shamra 
ritual of Mot-Al Eyan (= Adonis). Here at the chief 
source of the Nahr Ibrahim, the river of Adonis, where 
the vegetation is dense and luxuriant, the reputed 
burial place of Adonis (so Pseudo-Melito), there was 

2 Lucian: De Dea Syria, 6-7; H. Gressmann: Altorientalische Bilder, 


Nos. 665£. and pp. 190f.; W. Mannhardt: Wald und Feld Kulte, Il, pp. 
284f.; Athanasius: Oratio Contra Gentes, 26. 
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one of the most highly reverenced of Astarte temples 
which existed until destroyed, along with its cult, by 
Constantine. Eusebius designates this great cultic cen- 
ter “as a school of wickedness for all votaries of impur- 
ity,” and records that along with other horrible and 
infamous practices, unlawful commerce of women and 
adulterous intercourse were perpetrated. At Heliopolis 
(Baal Bek), where, still today, the most splendid temple 
ruins in all Syria are to be seen, Eusebius informs us 
that they dignified licentious pleasure with a distin- 
guishing title of honor, and permitted their wives and 
daughters to commit shameless fornication. Ancient 
custom demanded that every virgin should be yielded 
up to sacred prostitution with strangers in the temple 3° 

The system of sacred harlotry so prevalent in the 
Adonis cult, was deeply rooted in the whole north- 
Semitic area, where there was a universal deification of 
the reproductive forces of nature. It was most highly 
developed in Babylonia, where there were three classes 
of sacred women. There were (1) the “consecrated,” 
who might be dedicated to any divinity by the father 
of the devotee. There were (2) the hierodules of Ishtar, 
generally called gadishtu, with which the Canaanite 
gedheshoth were identical. ‘They were a permanent 
institution and bore no dishonor. There were (3) 
those women, who in return for “hire” from a foreigner, 
consecrated to the goddess before marriage the first 


* Sozomen: The Ecclesiastical History, Bk. 11, 10, Bk. HI, 5; Socrates: 
The Ecclestastical History, 1, 18; Eusebius: Life of Constantine, III, 
55, 58. For similar practices in the Attis cults, see W. M. Ramsay: 
Cilies and Bishoprics of Phrygia, 1, 94f. (Lydia); Strabo, XI, 14, 16 
(Achilsena where Anaitu:=Cybele): Strabo, XI], 2, 3, 6 (Comana of 
Cappadocia, where Enyo=Cybele), and Strabo, XII, 3, 34, 36 (Pontic 
Comana), 
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fruits of their virgfnity, the money thus secured being 
sacred to the goddess. In its ultimate purpose the rite 
was intended to insure fertility in women by the direct} 
invocation of the goddess of fertility. ‘The requirement 
that only a stranger could have relations with such a 
votary guards this cultic act from being a common love 
affair with a local lover (so E. S. Hartland). This type 
of sacred harlotry is found at Byblos and Heliopolis. 
The fullest ritual of the gedheshoth we possess is in 
the north Canaanite source in cuneiform, recently dis- 
covered at Ras Shamra, “The Birth of the Gracious and 
Beautiful Gods,” in which they are called “the Wives of 
El.” However it may have been enacted in the cult, | 
the purpose of the ritual was to secure fertility in | 
human and animal life.32 wad 
In their profoundest significance these rites of sacred 
prostitution were not the expression of common lust. 
Mannhardt has rightly maintained that “they are a sym- 
bolic and mystical expression of a religious idea,” and 
insti Saige from animal intoxication and wild pas- 
sion.” We are fairest to the Canaanite concepts which 
they embodied when we stress their representative and 
substitutional features. Every woman devotee ۳ 
sented Astarte, and every foreigner who appeared and 
held union with her represented Adonis coming from 
the foreign region, the land of the dead. ۹ 
By a method which may be called sympathetic magic, 
the gedheshoth and gedheshim sought to secure the 


“ Compare L. R. Farnell: Greece and Babylon, pp. 275f.; Herodotus, 
I, 199; Epistle of Jeremiah, 42f.; H. Zimmern in KAT”, p. 423; S. A. 
Cook, in W. R. Smith's RS (3d ed.), p. 612. 

® Ch. Virolleaud in Syria, XIV, pp. Bog. lines 37-60; cf. G. A. Bartor 
in JBL., Vol. LHI, p. 71. 
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blessings of fertility for their fields and vineyards, for 
their flocks and herds, and for their families. They 

pe the official representatives of Astarte, the human 
vehicles, as Farnell rightly suggests, “for diffusing 
through the community the peculiar virtue or potency 
of the goddess, the much-coveted blessing of human 
fertility,” and, indeed, fertility in all other areas of 
life as well. 

The abiding and primary elements in the Adonis 
cult were the rites. But to interpret and explain these 
rites there arose, in a variety of versions, the Adonis 
myth. We find it in its earliest known Canaanite form 
in the Epic of Mot-Al Eyan (= Adonis) from Ras 
Shamra, which, while dating from the thirteenth cen- 
tury B. C., was probably composed between 1700 and 
1500 B. c. Al Eyan met his death at the hands of Mot. 
Anath, sister of Al Eyan, being overcome by her aftec- 
tion for him, her heart being moved “like the heart of 
the wild cow for her calf, like the heart of the ewe for 
her lamb,” lamented his brutal killing for days and 
months. At the end of lamentation she took hold of 
Mot by the shoe and raised her voice in mingled grief 
and rage, crying, “Mot, give me my brother.” Attack- 
ing Mot fiercely, she destroyed him. At the death of 
Mot, Al Eyan was resuscitated and placed upon his 
throne.*8 

The later and most common version is as follows: 
Adonis, a shepherd and hunter, while hunting on 

| Mount Lebanon, was wounded by a boar. Aphrodite 
(= Baalath = Astarte), who saw him weltering in his 





* TAB., col. I, lines 10-13a; col. II, lines 4-12; cols. III-IV, lines 1-2; 
col. VI, lines 30-38, 
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blood, leaped down from the sky, rending her garments 
and her unbraided hair, smiting her bared breasts with 
-her palms, and crying out in bitter and passionate 
lamentations. As a perpetual monument of her sorrow 
she ordained an annual representation of his death and 
an annual imitation of her wailing. 

Macrobius gives a solar interpretation of the myth 
which implies the presence in it of the resurrection 
motif. As Adonis was wounded by the wild boar, so the 
sun is wounded, as it were, by the rough winter and 
withdraws from the upper hemisphere of heaven to the 
lower hemisphere of the earth. At the spring equinox it 
returns to the heavenly sphere. This represents the 
resurrection of Adonis. This same resurrection motif 
is implied in the annual designation of the festival of 
“the awakening of Melqarth,” a deity of the Adonis type 
which was celebrated at Tyre in the spring (February- 
March). And it is further implied for the cult at Byblos 
where, succeeding the lamentation, the people alleged 
that Adonis was alive. 





* Ovid: Metamorphoses, X. 
* Macrobius: Saturnalia, 1, 23. 


CHAPTER H 
THE RELIGION OF THE HEBREW FATHERS 


HE stage was ready for the opening act in the 
dramatic evolution of Old Testament religion. 
But ere the curtain rose a prelude of major importance 
was enacted in part in the wilderness and in part in 
Canaan. The first phase of this prelude was the epoch 
of the Hebrew fathers. ‘The second phase was the epoch 
of Moses. In the present chapter we are concerned with 
the religion of the Hebrew fathers—Abraham, Isaac, 
and Jacob—and shall deal solely with the most distinc- 
tive and uniquely characteristic features of that religion. 
The biblical term “Hebrew” and that appearing in 
nonbiblical sources as “Habiru,” come from the same 
root, which means “to cross,” “to pass,” that is, from 
place to place, in nomadic fashion. The term was not 
originally racial. The “Habiri” was one committed 
to a particular mode of living and the whole Habiru 
movement, which emerges into the light of historical 
record in Babylonia (Akkad) in the middle of the third 
millennium B. c., probably received its original impulse 
from nomadic Semitic tribesmen. ‘There gradually 
developed among these Habiru, however, a certain 
ethnic character and in the Tell el-Amarna period an 
influx of Aramaean stock gave them the Aramaean 
quality which they have in Old Testament times. 
In the earliest sources they were nomadic plunderers 
who served as mercenary troops in the service of 
Babylonians, Kashites, Egyptians, and especially the 
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Hittites. Their penetration into Canaan in the Tell 
el-Amarna age is rightly understood as the southernmost 
stage of the invasion of Syria and Palestine by Shub- 
biluliumash, the founder of the New Hittite kingdom 
(c. 1380-1350 B. c.). These recognized mercenaries in 
the service of the Hittites were then sweeping every- 
thing before them. Egyptian dominion in Syria and 
Palestine was not strong enough to resist them. Canaan- 
ite chieftains were falling away from Egypt unto them. 
Only Rib-Addi of Gebal and Abdi-Khiba of Jerusalem 
remained unswervingly loyal to the Pharaoh.! 

This historically demonstrated relation of the Habiru 
to the Hittites throws light upon a tradition preserved 
by Ezekiel. Three environmental cultural streams 
poured in upon the developing Israelites, Jerusalem, in 
Ezekiel's thought, being a symbol for the whole people. 

Thine origin and thy birth is of the land of the 
Canaanite; 

An Amorite? was thy father, and thy mother was a 
Hittite (Ezekiel 16. 3). 

Upon a substratum of Canaanites in whose land the 
Hebrew nomads became a unified people, came the 
fructifying Amorite and the nurturing Hittite contri- 
butions. It was at this BE that the ah contri- 
bution was the strongest." te © 

“THe earliest discernible strand of the Habiru with 

hich the Old Testament is concerned are the Hebrew 

athers Abraham, Isaac, and Jacob, the traditions con- 
‘cerning whom we have in three great cycles. Of basic 
/ En pane for our discussion is the pe as to m. 


A Kn, 126, 68-42 TE TIE 146.-37%::-286: TSE: 
“Omitting the definite article, with LXX. 
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existence as historical individuals. The view advocated 
by Eduard Meyer that they were originally Canaanite 
deities whom the Israelites came to revere as heroes 
and ancestors, is no longer seriously held.3 Of greater 
importance is the interpretation of the names of the 
Fathers as eponyms of the tribes wherein a tribe is rep- 
resented by an imaginary personage bearing its name, 
who is called into existence for the purpose of express- 
ing its unity. From this point of view it would be nat- 
ural to translate the seeming affinities of the various 
tribes into the family relations of father, son, brother, 
husband, wife, etc., of eponymous ancestors.* In this 
view there is abiding value, for there is no question that 
such genealogical treatment of tribal relationships 
often was for the Hebrew historians a conventional 
symbolism perhaps more transparent to them than to 
us. But the exclusively eponymous interpretation 
which denies to the Fathers historical reality must be 
and has largely been surrendered. 

The Fathers Abraham, Isaac, and Jacob are rightly 
viewed not primarily as eponyms of tribes but as actual 
historical individuals. This does not mean that the 
narratives of the Fathers contain no traditions of tribal 
movements or relationships. It was characteristic of the 
Israelite conception of man and community that no 
sharp distinction was made between the history of the 
individual and that of the tribe. They were accord- 
ingly, as Pedersen suggests, “the Fathers who take part in 
the life of the tribe.” The tribe forms about a prom- 


* Compare E. Meyer: Israel und ihre Nachbarstämme, pp. 249ff., and 
R. Kittel: Geschichte des Volkes Israels (4th ed.), 1, pp. 442f. 

“H. P. Smith: Old Testament History, p. 50; H. Guthe: Geschichte 
des Volkes Israels, p. 4. 
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inent man and is called after him, and he exerts him- 
self on their behalf. “He is not removed by death from 
his tribe, but continues to live in it and share its adven- 
tures. . . . He is at the same time the tribe and its 
Father, and to every one who joins the tribe he thus 
becomes a Father.” 

The Abraham cycle of traditions (Genesis 11. 27- 
25. 11) begins with the migration of Chaldaean nomads 
represented by Terah, from Ur to Harran. At this 
latter ancient city, the most strategic poins between the 
Tigris and Euphrates, they installed the worship of 
the god Sin and his divine family with characteristics 
such as they had possessed from time immemorial. 
Under the power of a profound religious impulse and 
stimulated by their momadic instinct, a group of 
Aramaean nomads, led by Abraham, migrated to 
Canaan, the discernible Canaanite stations of their 
progress being Shechem, Bethel, and Hebron (Genesis 
12). They adopted the language of Canaan and thus 
developed a barrier between themselves and the Ara- 
maeans. In the account of the campaign of four eastern 
kings against five Canaanite kings, narrated in Genesis 
14, one of many such expeditions into the Westland to 
assure to the eastern monarch political ascendancy over 
that region, “Abram the Hebrew” appears as a nomadic 
Habiru warrior with three hundred and eighteen troops 
under his control, bent on protecting the west from 
such an invasion. The sojourn in Egypt of Abraham 
nomads (Genesis 12. 10ff.) may, as Speiser thinks, have 
some relation to the early years of the domination of 
Egypt by the Semitic Hyksos (1788-1580 B. c.). This 


=]: Pedersen: Israel, Its Life and Culture, p. 14. 
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would date Abraham somewhere within the epoch of 
Hyksos control, probably in the early part, c. 1700 B. c. 
Read in the light of our numerous extra-biblical sources 
for the nomadic Habiru, the account of “Abram the 
Hebrew,” sketched in Genesis 14, is a correct portrait 
of an Aramaean nomadic warrior. He here appears as 
a vigorous warrior of flesh and blood, a confederate of 
local kings. But he is also portrayed as a man of reli- 
gious faith, loyal worshiper of Yahweh El Elyon, and it 
is with this trait in his personality that the later ideal- 
ized portraits of the Yahwist, Elohist, and Priestly tra- 
ditions are most directly concerned. 

In the first section of the cycle of the Jacob traditions 
(Genesis 25-30) it is possible that some relation exists 
between the history of the Aramaean Jacob tribes and 
the late years of the Hyksos domination of Egypt. Pro- 
fessor Breasted viewed them as Bedouin allies of the 
Hyksos rule. Among the scarab names of the Hyksos 
Bedouin chieftains is one which may represent a 
Semitic Jacob-el. The existence of Jacob-el as a place 
name in Canaan, as found in an inscription of ‘Thutmose 
III on the Amon temple at Karnak, dating from c. 1479 
B. C., suggests the possibility that a Bedouin tribe bear- 
ing the name of its leader Jacob had transferred its 
name to a place or district, a name which would nat- 
urally still be retained after the expulsion of the 
Hyksos from Egypt (c. 1580 B. c.). This would sug- 
gest that the Jacob tribes had been in Canaan at least 
as early as the late years of the Hyksos occupation of 
Egypt. It would seem from archaeological evidence 
that Jericho, Bethel, and Ai fell before invading nomads 
previous to the Tell el-Amarna period and, indeed, 
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earlier than 1500 5. c. There may possibly be some 
relationship between the early Hebrew mastery of these 
important towns and the migration of the Jacob tribes 
into Palestine. 

The Isaac cycle of traditions (Genesis 21ff.) embodies 
the historical reminiscence of fresh infusion of Ara- 
maean stock (Rebekah) into the Hebrew nomads 
already settled in the Negeb with Beer-sheba as their 
center, probably shortly after the expulsion of the 
Hyksos (c. 1580 B. c.), but before the Tell el-Amarna 
period (c. 1400 8. c.). ` 

The biblical record of the Tell el-Amarna phase of 
the Habiru penetration of Canaan seems to be mir- 
rored in the second section of the Jacob traditions, 
those that narrate the re-entry of the Jacob tribes into 
Canaan enriched by fresh Aramaean elements (Genesis 
31ff.). Genesis 34 (J) implies that the friendly rela- 
tions which had formerly been established with the 
Canaanites of this region by the earliest Habiru no- 
mads (Abraham) were broken by two clans of the new 
invaders (compare Genesis 49. 5-7). It was these Jacob 
tribes who mastered Shechem, wresting it from Amorite 
(that is, Canaanite) hands by the power of the sword 
(Genesis 48. 22 [E]). With this agrees perfectly the 
lament of Abdi-Khiba, loyal Canaanite chieftain of 
Jerusalem, to his Egyptian overlord, that Labaya, the 
leading figure of central Canaan, and Shechem (matu Sa- 
ak-mi) had surrendered to the Habiru. Upon its re- 
entrance into the land of Canaan (c. 1400 B. c.) the 
Jacob tribe united with the Habiru already there and 
took the name “Israel” (Genesis 32. 28), a name which 
was probably originally tribal, expressing a wish or 
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prayer, “may God rule.” About 1223 B. c. we meet this 
name as the designation of a group of nomads yet in the 
period of transition to settled existence, in the tri- 
umphal stele of Merneptah, which celebrated his quell- 
ing of a general rebellion of his dependencies in 
Canaan. This is the earliest appearance of “Israel” 
applied to a group of people, known to history. The 
reminiscence of the Aramaean origin of Israel is pre- 
served in an important fragment of ancient High-Place 
ritual (Deuteronomy 26. 5), wherein the worshiper was 
accustomed to recite the cultic words, “A wandering 
{that is, nomad] Aramaean was my father.” 

It was probably a section of these “Israelites” who, 
still as nomads, entered Egypt (Genesis 46). They were 
tribes such as those which the Egyptian Sinuhe tells of 
meeting at the border when he was fleeing the country, 
and among whom he found protection, being recog- 
nized by one of their Bedouin sheiks “who had been 
in Egypt.” They were probably driven to seek sus- 
tenance in Egypt and refuge from the turmoil of 
Canaan even as had been the case slightly earlier with 
certain “Asiatics” of the time of Amenhotep IV of 
whom Pharaoh’s officer reports: 

Their countries are starving, they live like goats of the 
mountain. A few of the Asiatics, who know not how they 
should live, have come (begging a home in the domain) 
of Pharaoh, after the manner of your father’s fathers since 
the beginning. 

Down into Merneptah’s reign the same trek of Semitic 
nomads to the land of privilege is in evidence from the 
report of one of the Pharaoh’s officers that 


a tribe of Bedouins from the land of Edom have been al- 
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lowed to pass the fortifications of Thuku to find sustenance 
for themselves and their flocks in the territory of the 
Pharaoh.® 


In some such manner as this did the “Israelite” Bed- 
ouins find entrance into Goshen at the eastern edge of 
the Nile delta. 

It is reasonable to expect that traditions which, thus 
interpreted, embody a kernel of historical reminiscence, 
should likewise retain a residuum of reliable data con- 
cerning ancient Hebrew religion. But to recover the 
dominant aspects of the religion of the Hebrew Fathers 
from these traditions is a delicate task. W. Graf von 
Baudissin, a master in the whole field of Semitic religion 
in general and of Old Testament religion in particular, 
maintains that “the reconstruction of the religion of the 
Hebrews before Moses belongs to the most difficult tasks 
of the history of Old Testament religion, and one may 
say, of the history of religion in general.”? The chief 
reason for the difficulty is that the literary sources | 
which deal with the Hebrews before Moses all date from | 
a period centuries later than the epoch they purport to 
portray. The earliest collections of traditions, the 
Yahwist and Elohist documents, date from the tenth or 
ninth century and the eighth century B. c., respectively. 
These sources may embody, however, significant fea- 
tures from the earliest centuries of Hebrew life. But 
to find therein dependable data for the Hebrew religion. 
of the period previous to the thirteenth century B. c. is 
manifestly difficult, so much so that many scholars hold 
that from these documents can be derived a picture of 





"C Noyes: The Genius of Israel, pp. 34f. 
* Ww. von Baudissin: Kyrios, III, p. 159. 
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Hebrew religion only for the centuries in which the 
documents took shape. As von Baudissin has main- 
tained: “In my opinion, we have no justification for 
seeking in the God and cult of the patriarchs the con- 
scious and for the most part not incorrect delineation of 
a pre-Mosaic stage of the religion of the Hebrews. The 
picture of the worship of God seen in Genesis seems to 
me to be nothing other than an antedating of the folk 
religion as it existed at the time when the sagas were 
developing on Canaanite soil.” Such negative con- 
clusions, however, are unwarranted, as will at once 
appeat. 

The most rewarding approach to the religion of the 
Hebrew Fathers is that suggested by Dr. Albrecht Alt, 
who takes his stand at the Yahweh religion, as intro- 
duced to the germinal unity of Israel by Moses, and asks 
a basic question. Can there be discerned in the reli- 
gious situation of the tribes previous to their unity in 
the nation Israel a preparation for this Yahweh reli- 
gion of the epoch of Moses so that the latter would 
represent no radical break with the past? The contei- 
bution of Alt’s work lies in the affirmative answer to 
this question. The major features of his argument® are 
accepted by the present author and are embodied in 
this discussion. ۱ 

Illuminating for the religion of the Aramaean 
Hebrews before 1200 B. c. is the religion of the Naba- 
taean and Palmyrenian Aramaeans, who, in a manner 
similar to the Hebrews and scarcely a millennium later 
than they, made the transition from the nomadic state 


` 3W. von Baudissin: Kyrios, HI, p. 152. 
® Albrecht Alt: Der Gott der Väter, 1929. 
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to the developed civilization of Palestine and Syria. 
Good sources for the religion of these later Aramaeans 
are available in inscriptions which date from the time 
after the nomads had become settled in the culture 
lands. And while much in them reflects the civilizations 
they found at hand in the regions where they settled, a 
residuum can be discerned of certain nomadic elements 
which reach back to their earlier stage of civilization 
and which have been retained with great tenacity. Cer- 
tain specific features of this religion which these sources 
contain may be distinguished: 

1. The particular deity is designated by the name of 
the individual who founded his cult. In a Nabataean 
inscription from Simdsch, near Bostra, the god worshiped 
by the whole group who view one Qasiu as their an- 
cestor, is called El Qasiu, “The god of Qasiu.” Sim- 
ilarly, a Palmyrenian inscription speaks of the patron 
deity of Thaimi as “The fortune of Thaimi,” who was 
also worshiped by the clan of Thaimi (bene Thaimi). 
Again, whole communities of the Nabataeans shared in 
the worship of “the god of Aumos,” and the spreading 
advance of his cult can be traced from the second to 
the fourth centuries A. D.1" 

2. This association of the deity with the founder of 
his cult was the result of the driving, constraining 
power of the revelation to that worshiper of a hitherto 
unknown god. He who was deemed worthy of so great 
a new revelation, as the pioneer worshiper of the deity 
thus disclosed, won a unique relation to the god which 
no other person shared. 

Se 

= bid pp. 3541. 
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3. The essence of this relationship established by the 
revelation of the god to the individual was personal. 
It was not bound to any locality. Indeed, we can trace 
the spreading advance of the worship of the god of 
-Aumos from Ledscha to the foot of the Hauran high- 
lands. The tie between the deity and the founder of 
his cult was one which united the deity to his personal 
life in special care for his welfare. 

4. This personal orientation of the deity to his wor- 
shiper rather than his attachment to any particular 
locality was congenial to the changes of location charac- 
teristic of nomadic life. 

5. The worship of the god established by the one to 
whom the original revelation came was participated in 
by the group more or less connected by blood kinship. 
This cultic group included the clan and descendants 
of the founder, the whole tribe, and, after settlement 
in the culture lands, the neighboring villages and com- 
munities. 

6. In some instances we can trace the progress and 
spread of the cult and the tendency of the cult to 
identify its god with the deity of the region entered, 
without, however, losing the distinctive connection of 
the deity with the original founder. 

With our minds sharpened by these characteristics 
of late Aramaean religion we shall now study the classic 
episode of the call of Moses, as narrated by the Yahwist, 
the Priestly writer, and the Elohist, in order to discern 
the relation to the later Yahweh worship of the God of 
the Hebrew Fathers.!? 


= Yahwist, Exodus 3. 2-4a, 5, 7-8, 16-18. Priestly writer, Exodus 6. 
2-13; Elohist, Exodus 3. 1, 4b, 6, 9-14. 
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The Yahwist, whose work dates not later than 850 
B. C., and possibly a century earlier, conceives Yahweh 
as having been known to the Hebrew Fathers from the 
beginning. Yahweh was the god of Abraham, Isaac 
and Jacob. In other words, according to him, the God 
of Israel was identical with the God of the Hebrew 
Fathers. The Priestly narrator, however, whose work 
dates c. 500 B. c., maintains that the God worshiped by 
the Fathers, beginning with Abraham, was El Shadday. 
God was not known by the name “Yahweh” until the 
time of Moses, to whom he so revealed himself. The 
most penetrating and profound analysis, however, is 
given by the Elohist, whose work dates 750 sB. c. Like 
the Priestly narrator, he interprets the revelation of God 
to Moses as having behind it a history. The conception 
of stages of development in Israel’s worship of God, 
which in the Priestly account seems formal and the- 
oretical, in the Elohist is penetrated with a vital sense 
of history. Before Abraham, the ancestors of the 
Hebrews (Terah) beyond the Euphrates worshiped 
other gods (Elohim aherim, Joshua 24. 2). Beginning 
with Abraham there opened a new epoch of the divine 
self-revelation: he was to the Fathers “the God (Elohe) 
of Abraham, the God of Isaac, and the God of Jacob” 
(Exodus 3. 6). Then with a climactic word of vital 
importance (Exodus 6. 14), the Elohist connects the 
new revelation God made of himself to Moses as Yahweh 
with the earlier revelation he had made to the Fathers, 
thus spanning the interval from the Fathers to Moses, 
and making the God of the Fathers identical with 
Yahweh. 

While the Priestly writer designates the God of the 
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Fathers as “El Shadday,” the Elohist designates him as 
“the God of Abraham, the God of Isaac, and the God of 
Jacob.” Evidently, these two authors were bound by no 
fixed tradition. The Priestly writer seems to have 
chosen one of the existing “El” designations, Shadday, 
to the sacrifice of others because it best fitted his con- 
trolling theological concept, the idea of the sovereignty 
of god. On the other hand, the Elohist has as his major 
purpose to link together the era of the Fathers with the 
later era of Moses by showing the deep inner connection 
they had with one another through the worship of the 
same god. | The Elohist, however, is not here creating 
independently, giving in a priori fashion his theory of 
the development of the religion of Israel. His'concept 
of an inner unity between the god of the Fathers and 
the Yahweh of the time of Moses and Joshua embodies 
ancient and reliable tradition. For the religion of the 
Fathers played a significant róle in preparing the ground 
for the worship of Yahweh and establishing certain 
features to which as contact points that later worship 
attached itself. 

The Elohist's classic designation of the God of the 
Fathers as “the God of Abraham, the God of Isaac, and 
the God of Jacob” brings into a formal unity the re- 
sultant of great creative personal and social religious 
experiences that were originally distinct and separate 
from one another in time and space. To understand 
from our records what actually happened it is neces- 
sary, as J. Pedersen has maintained, to cut the thread 
which binds the different cycles of legends together and 
take them separately.!? We find alongside of this formal 


12 J. Pedersen: Israel, p. 13. 
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designation of the God of the Fathers certain names of 
individual deities with which the different personalities 
of the Fathers were definitely related. The present 
records, written in the light of late religious develop- 
ment, tend to neutralize these differences in favor of 
an emergent monotheism. But these names, which owe 
their very preservation in the records to the conserva- 
tive nature of cultic terms and practices, are like 
precious windows through which, taking our stand at 
the time of Moses, we can peer into the religion of a 
past epoch, for they antedate by centuries the traditions 
that transmit them. These names are “The Fear of 
Isaac” (pahadh Yichaq, Genesis 31. 53b [E]) and 
“The Mighty One of Jacob” (abhir Yaagobh, Genesis 
49. 24; Isaiah 49. 26; 60. 16; Psalm 132. 5; Isaiah 1. 24, 
where “Israel” replaces “Jacob”). Originally there was 
also an individual deity associated with Abraham, as 
we learn from the treaty between Laban and Jacob, 
where in typical Oriental fashion, the deities of the two 
participating groups, respectively, become the joint 
guarantors of the treaty, Laban swearing by “the god 
of Nahor,” and Jacob by “the god of Abraham” (Gen- 
esis 31. 53a [J]), wherein the god of the one was differ- 
ent from the god of the other. This difference is not 
expressed in the Elohist's account because his theolog- 
ical viewpoint would not admit the existence of the 
god of Nahor alongside of the god of Abraham, so, ac- 
cording to him (Genesis 31. 53b [E]), Jacob swears by 
“The Fear of Isaac.” In another Elohist fragment 
(Genesis 15. 1b), which impresses us as ancient, it is 
possible that there has been preserved the otherwise 
missing name of the deity connected with the founding 
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of the cult of the god of Abraham, the “Shield” of 
Abraham.!* 

To each of the three Fathers—Abraham, Isaac, and 
Jacob—while still in the nomadic period, there came a 
great moment of religious experience when a deity 
became a reality to him and was exalted to the place 
of exclusive veneration in the life of the individual. 
Moreover, the experience of each was so dynamic, so 
overwhelming and epoch-making, that from it there 
issued a cult which was permanently linked with the 
name of its founder. The phrase “The god of Abra- 
ham” is to be construed as the god, possibly to be 
designated “The Shield,” whose first worshiper Abra- 
ham was and whose cult he founded. “Shield” empha- 
sizes the deity as personally related to Abraham as 
protector. “The Fear of Isaac” means the deity, the 
revelation of whom to Isaac, set him in dread and 
established with him a personal. relationship which 
expressed in primitive strength what Rudolph Otto 
has called the “mysterium tremendum,” and which was 
destined profoundly and permanently to influence 
Israelite religion (compare Isaiah 8. 13). “The Mighty 
One of Jacob” designated the deity who first revealed 
himself to Jacob in the personal relationship of power 
exercised on his behalf. And this relationship, of signal 
importar.ce for Hebrew religiun, was made permanent 
through the cult established by him, a cult destined to 
have an expanding influence. 

Now, these deities of the Fathers were oque sep- 
arate from one another and distinct both in nature 





“A. Alt: Der Gott der Väter, pp. 26. 
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and in the cult which grew up around each. Yet, in 
the light of the analysis of the later expressions of Ara- 
maean religion dealt with above, we may maintain that 
the religion of the Hebrew Fathers represents a single 
type. The distinctive points which mark it, may be 
summarized as follows: 

1. The worship of the deity was in each case inau- 
gurated by a personal revelation of the deity to the indi 
vidual in which the characteristic nature of the god 
was made manifest. 

2. This individual and personal revelation such as 
Abraham, Isaac, and Jacob each experienced, was so 
dynamic that there issued from each the founding ot a 
cult of the particular deity by his pioneer worshiper 
which was limited to the tribe or group of the founder. 

3. The deity thus revealed to the founder of his 
cult was designated by an expression which connected 
him in his characteristic nature in a unique sense with 
his pioneer worshiper, “The god (or Shield) of Abra- 
ham,” “The Fear of Isaac,” “The Mighty One of 
Jacob.” 

4. The deity thus worshiped was not bound to any 
locality but was united in personal relationship to the 
founder of his cult and those who shared in its rites. 

5. The most decisive trait of this religion was the 
conviction that each of the gods of the Fathers, respec- 
tively, had by free choice entered into relationship with 
the founder of his cult and with the members of the 
tribe who participated in it." 

Although the worship of the deity of each of the 


3 Ibid, p. 69. 
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Fathers was not bound to any particular locality, we 
can distinguish certain centers where each cult was 
particularly at home. The worship of “the god (or 
Shield) of Abraham” had its chief center at the tere- 
binth sanctuary at Mamre (Genesis 18), near Hebron. 
It was just at the northern edge of the Negeb, a bor- 
der sanctuary which was a common pilgrimage center 
for neighboring tribes, especially for the Calebites and 
the Judaeans. This deity came to be connected also 
with the traditions of Beer-sheba (Genesis 21) by tribes 
who shared in the veneration of that sanctuary. His 
connection with Shechem and Bethel (Genesis 12) 
would arise from contacts with the Joseph tribes experi- 
enced in the southernmost sanctuary at Beer-sheba. 
The cult of “The Fear of Isaac” was concentrated at 
Beer-sheba (Genesis 26). Its geographical situation in 
the Negeb hindered its spread from place to place, but 
led to the worship of this deity by the tribes of Simeon 
(Joshua 19. 2ff.), and Judah (Joshua 15. 21ff.), and other 
groups. For from early times, as Elijah’s journey sug- 
gests (1 Kings 19. 3), it was a cherished pilgrimage 
point and in the period of the Israelite and Judaean 
Kingdoms its famous sanctuary drew hosts of devotees 
(Amos 5. 5; 8. 14). The worship of “The Mighty One 
of Jacob” came to have its center at the sanctuaries west 
and east of the Jordan which the traditions associated 
with Jacob. These are Bethel (Genesis 28. 11; 31. 13; 
35. 7, 15), Shechem (Genesis 33. 18; 35. 2ff.), Dothan 
(Genesis 37. 17ff.), Mahanaim (Genesis 32. 2f.), Penuel 
(Genesis 32. 25ff.), and Succoth (Genesis 33. 17), all of 
them ancient cultic centers from pre-Israelite times, 
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These locations imply that it was primarily the Joseph 
tribes which were the bearers of this worship, as like- 
wise the ancient poetic source suggests (Genesis 49. 24). 


The arms of his [Joseph’s] hands were made strong 
By the hands of The Mighty One of Jacob. 


Vigorously from locality to locality, keeping step with 
the advancing movement, it spread over a vast region, 
its adherents being of the same tribal group. 

These centers and concentration points for the wor- 
ship of the several gods of the Fathers, especially Bethel, 
Shechem, Beer-sheba, and Mamre, came to have great 
attraction for the Israelites. “They became famous and 
powerful sanctuaries, points of spiritual gravitation 
that drew pilgrims from long distances and from differ- 
ent tribal connections (Amos 4. 4; 5. 5; 8. 14; Hosea 
4. 15; 6. 9; 2 Samuel 2. 1ff). It was customary, for ex- 
ample, as late as the middle of the eighth century, even 
after the division of the kingdom, for Israelites to “cross 
over” to Beer-sheba, although it was at the southern end 
of Judah. 

Originally there were other cults of the Aramaean 
Hebrew Fathers, as the fleeting reference to “the god 
of Nahor” shows (Genesis 31. 53). The cults of “the 
god (or Shield) of Abraham,” “The Fear of Isaac,” and 
“The Mighty One of Jacob” represent the survival of 
the fittest, those wherein the worship best ministered 
to the various groups of devotees and consequently en- 
dured. The intermingling of the different cults of the 
gods of the Fathers through pilgrimage to the various 
sanctuaries led naturally to a process of interchange 
and interfiltration between the various surviving cults. 
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Moreover, this was made the more possible because 
there was in these Hebrew tribes a deep-seated drive 
toward national unity and toward religious unity. And 
this process of interrelation and mutual contact between 
the separate cults led normally to the crowning act 
which we can discern in the traditions. The several 
cults were eventually to be connected and concentrated 
into a single cult, the worship of “the God of Abraham, 
Isaac, and Jacob,” and with him Yahweh was to be 
identified. But this did not take place until after 
the introduction of the worship of Yahweh as the na- 
tional deity under Moses and Joshua. 

The religion of the Fathers had its origin, as we have 
seen, in the nomadic pre-Palestinian period of the 
Hebrews. The traditions concerning the Fathers came 
into Palestine with the migration there of the wor- 
shipers of the several deities of the Fathers. They 
attached themselves to Canaanite sanctuaries already in 
existence in the period previous to Moses and Joshua. 
The original sagas dealing with each cult as first estab- 
lished in the nomadic period, having no relationship to 
the new home in Canaan, were forgotten, but elements 
of the cults and the names of three of their founders 
were preserved, due to the fixity and conservative 
nature of cultic traditions. 

In the biblical traditions the fact of the appropria- 
tion by the Hebrew Fathers of the sanctuaries of 
Canaan is presented in the form of revelations to the 
Fathers as the inaugurators of the cults there found. 
The Canaanite cults had long been established and, 
indeed, threatened to take into their power the cults 
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of the gods of the Fathers. There was real danger that 
the distinctive religion brought in by the Fathers from 
their nomadic life would be lost. This religion met in 
Canaan the strongly entrenched El deities of the 
Canaanite religion with which we have already dealt, 
El Shadday (Genesis 17. 1) and El Elyon (Genesis 14. 
18#.), El Roi at the spring Lahayroi, between Kadesh 
and Bared, south of Beer-sheba, El Olam of Beer-sheba, 
El Bethel of Bethel, and El Berith of Shechem. In our 
present sources these various manifestations of the 
Canaanite El are connected with Yahweh. But we must 
keep in mind that these sources mirror the concluding 
stage of a living process of development. Originally 
the El gods, as we have seen, were manifestations of a 
Canaanite deity, and, as is for the most part clearly 
discernible, they were connected with specific localities 
in Canaan, such as Beer-sheba, Bethel, and Shechem. 
However, at points where promises of great progeny 
and possession of land in Canaan are made to the 
Fathers, and where, because of their connection with 
definite localities, one would look for the mention of 
such manifestations of El, they are not referred to at 
all. There is here implied the consciousness on the part 
of the narrator that the El deities belong to another 
and lower category and are in essence to be differen- 
tiated from the gods of the Fathers.!® 

These various manifestations of El were thus not an 
original part of the cult of the Fathers in the nomadic 
pre-Canaanite period. They were Canaanite deities, 
localized manifestations of the great Canaanite deity EI. 





Ibid, p. 71. 
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Upon their migration into the culture land of Canaan 
the Hebrew Fathers encountered these El deities and 
absorbed them into their cults, relating them to “the 
god (or Shield) of Abraham,” “The Fear of Isaac,” and 
“The Mighty One of Jacob,” which absorption marked 
a degeneracy in the religion of the Fathers. They had 
been thus absorbed when the Yahwist and Elohist be- 
gan to give literary form to the existing religious tra- 
ditions and cultic situations. But never did this wor- 
ship of El in his various manifestations become tully 
acclimated in the religion of the Fathers. For each El 
was bound to a locality while a characteristic feature of 
the religion of the Fathers was that each deity was 
bound not to a place but to a person and persons. From 
the very beginning in the type of religion practiced 
by the Fathers there was a fundamental connection be- 
tween the deity and man which brought the god into 
vital personal relation with the founder of his cult and 
with the community, clan, tribe, or social group to 
which such relationship with the deity was extended. 
This essentially personal relationship was the very heart 
of the religion of the Fathers. 

The later Yahweh religion was destined to create 
new sanctuaries in Palestine, but, even as the religion 
of the Fathers had done before, it was in turn to take 
root in sanctuaries already in existence, in some of 
which the religion of the Fathers had been and was 
being practiced, and there the Yahweh worship was to 
find prepared soil. For central to this religion of the 
Fathers was the idea of divine choice and the divine 
concern for the tribe. “The covenant idea which, as we 
shall later see, was to have its national application in 
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Yahwism, had its tribal expression in the religion of 
the Fathers. Accordingly, it is not secondary here, a 
dating back to the time of the Fathers of an idea that 
did not actually arise until Moses. In germ it was 
already present, within the limits of tribal application. 
It was already extant in the oral traditions from which 
the Yahwist and Elohist worked, for shimmering 
through these traditions, especially as shaped by the 
Elohist, is the ancient nomadic interest in the increase 
and maintenance of the tribe. In making legitimate 
the worship at the great sanctuaries thus appropriated 
by the Fathers, the sacred cultic words depict both 
divine choice and divine promise, and unite nomadic 
interests with those which could only arise in and apply 
to the Canaanite period. Where this nomadic interest 
appears it becomes likely that the narrator is working 
with ancient traditions that carry us back to the reli- 
gion of the Fathers.” 

It is quite incorrect to view the religion of the 
Hebrew Fathers as at the stage of polydemonism. If 
they had merely worshiped locally fixed spiritual 
powers, the religion of Moses, spiritual genius that he 
was, could never have taken hold upon the soil of 
Canaan. Von Baudissin’s thoroughgoing investigation 
of the whole field of Semitic religion has demonstrated 
that the Semites, in one form or another, all have the 
conception of God as Lord, which clearly gives expres- 
sion to his personal nature, a conception far in advance 
of polydemonism, although there remained from the 
earlier polydemonistic period a residue of a belief in 
spirits. 

Ibid, p. 71. 
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Moreover, in the strictest sense of the term, the He- 
brew Fathers were not polytheists. They used for deity 
the word Elohim, which is a plural form, but with it 
they did not designate a pantheon. By it they, rather, 
meant the plurality ot tribal deities and the spiritual 
forces under their dominion. For the early Hebrews 
the tribal god was the pre-eminent god. For tribal 
deities they had different names but not for the spiritual 
forces. AJ] the more remarkable becomes the later 
mighty work of Moses in steering the religious course 
ot Israel toward monotheism rather than toward poly- 
theism. And at this point the religion of the Hebrew 
Fathers served as a preparatory stage for the worship 
of Yahweh. 

The new and driving passion, the feeling of nation- 
ality so deeply impregnated with a sense of Yahweh’s 
choice of Israel and Yahweh’s personal relation to his 
people which was to be introduced by Moses, had its 
preparation in the religion of the Fathers. “Within 
the narrow confines of smaller groups the fundamental 
relation between God and man was effective to which 
in the Yahweh religion of Israel the whole nation 
yielded. . . . The gods of the Fathers were the 
tutors (paidagogoi) for the greater God who later en- 
tirely took their ۵ 

Abraham, Isaac, and Jacob we rightly view as tower- 
ing figures among the ancient Hebrews. Although 
shrouded with mystery they must have been personal- 
ities of great religious genius to have so permanently 
influenced Israel. And it is suggestive for their unique 


A. Alt: Der Gott der Väter, pp. 67£. 
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significance to note how Jesus referred to them as rep- 
resentative figures in the kingdom of God. In that 
universal kingdom, 


Many fıom East and West shall come and sit down with 
Abraham, and Isaac, and Jacob, in the kingdom ot the 
heavens (Matthew 8. 11). 


CHAPTER III 
THE RELIGION OF MOSES 


H SECOND phase of the prelude to the drama of 
the evolution of Old Testament religion was that 
which took place in the wilderness. In this chapter we 
are concerned with the major and characteristic features 
of the religion of Moses. In him, the greatest Israelite 
before Christ, we meet the most creative personality in 
the history of Old Testament religion. He gave Israel 
its national consciousness, its distinctive religious bent, 
and its enduring religious passion. The great classic 
interpreters of Yahweh’s nature and requirements of 
the eighth century B. c., either expressly or by inference, 
pointed back to the epoch of Moses and the wilderness 
as the normative period of Israelite religion (Hosea 11. 
1£.; 13. 4f.). To it, as to a refreshing and purging foun- 
tain, the prophets were convinced that the Israel of 
their day must return. By the spirit of that epoch, 
Israel’s religious trends must be checked and corrected. 

For the sources of the religion of Moses, apart from a 
few important hints from the classical prophets, we are 
limited to the Yahwistic document (J), dating from a 
period not later than the ninth century, and possibly as 
early as the tenth century;? the Elohistic document, dat- 
ing from the eighth century; Deuteronomy, dating in its 
milder sections from the time of Hezekiah and in its 
more aggressive sections from the reign of Manasseh in 


+E, Sellin assigns J to the epoch of David-Solomon. _ 
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the seventh century;? and the Priestly document, dating 
from 500-400 B. c. 

For the date of Moses the recent discoveries of Dr. 
Nelson Glueck in his explorations in eastern Palestine 
and the Negeb in 1933, and especially in Moab and 
Edom in 1934, have made it impossible to escape the 
conclusion that the Exodus of the Israelites through 
southern Transjordan could not have taken place be- 
fore the thirteenth century B. c.? These Israelites were 
the Joseph tribes, probably a section of that “Israel” 
(Jacob) to which Merneptah later refers, who had mi- 
grated to Egypt and there had come under the leader- 
ship of Moses. If, as many historians have maintained, 
the Exodus through southern Transjordan had taken 
place earlier than the thirteenth century B. c., neither 
Fdomites nor Moabites would have been found there. 
For archaeological investigation has made it clear that 
Edom and Moab, although occupied in the Late Early 
Bronze and Early Middle Bronze Ages (2200-1800 B. c.), 
were not again occupied until the thirteenth century 
B.C. Had the Exodus taken place before the thirteenth 
century, there would have been no Edomites to refuse 
Israel’s request to pass through their territory. These 
researches, therefore, tend to confirm the interpretation 
of the results of Garstang’s excavation at Jericho given 
by Pére L. H. Vincent, who dates the destruction of the 
Late Bronze city of Jericho c. 1250-1200 B. c., thus 
rejecting Garstang’s date of 1411-1375 B. c., and accept- 
ing the later date for the Exodus. 


0 E. McFadyen: Introduction to the Old Testament (New rev. 
0 


.), p- 70. 
*Bulletin of the American Schools of Oriental Research, No. 55, 
16. 
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If this date be approximately correct, our earliest 
source for the religion of Moses comes from a period at 
least two and possibly three centuries later than the 
experiences with which it deals. A history of the epoch | 
of Moses, therefore, in the strict sense of the term, we 
do not have. Yet these early traditions unquestionably 
contain valuable historical material. Moses, born as 
his name (= Meshu, child) suggests, in Egypt, early 
gave dramatic evidence of a vigorous social passion for 
his fellow Israelites. From the peril to his life into 
which his indignant resentment at an Egyptian task- 
master’s cruelty toward a fellow Israelite had placed 
him, he had fled to Midian. Through Jethro (Reuel), 
Kenite priest of Midian, whose daughter he married, he 
was introduced to the worship of Yahweh. While resid- 
ing in Midian as Jethro’s shepherd, and naturally 
imbibing from him the Yahweh religion, he had a 
mighty religious experience in which this Midianite 
inheritance was personalized and made creative and 
unique. The earliest strand of tradition introduces us 
to this moment in the inner experience of Moses. The 
experience defies adequate analysis, and the potency of 
it can only be rightly grasped in the light of the subse- 
quent events to which it gave rise. 

Certain aspects of Yahweh and his worship may be 
deduced from the Yahwist’s account of this creative 
moment of religious experience (Exodus 3. 2-4a, 5, 7-8, 
16-18). 

1. Yahweh's worship in the life of Israel was inaugu- 
rated by a personal revelation to Moses (Exodus 3. 2H.).) 
This gave the religion of Moses a significant point of 
contact with the religion of the Fathers, the worship of 
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“The god (or Shield) of Abraham,” “The Fear of 
Isaac,” and “The Mightv One of Jacob.” This moment 
of religious experience was supremely individual and 
personal. In the last analysis all advance in religion is 
dependent upon such a unique and in ultimate terms 
incommunicable element in personal religious experi- 
ence. 

2. Yahweh identified himself with the Israelites. He 
chose them to be his people. Their “cries” and their 
“sorrows” moved him. He proposed to “deliver them” 
from the cruel Egyptian domination and to provide 
them a homeland (Exodus 3. 7-8). We have here the 
beginnings of the covenant relation of Yahweh to Israel, 
established by Moses, the divine side of that mutual 
agreement which was destined to play so vital a róle in 
the Israelite conception of religion. 

3{ The worship of Yahweh implied social obligation. 
The revelation to Moses came not to be enjoyed as a 
personal mystical religious experience, but as a chal- 
lenge to social action. “Go,” “Gather the elders to- 
gether,” “say unto them” (Exodus 3. 16-18)—here was an 
experience in the realm of vocation which transformed 
Moses from a lighthearted shepherd into a deeply obli- 
gated social servant. The realities that shimmer through 
this early account are as essential for understanding the 
work of Moses as are the experiences of chapter six of 
Isaiah for an insight into the career of that great 
prophet. 

The Priestly account views Moses as the pioneer 
recipient of the revelation of Yahweh and the one who 
introduced his worship to the Israelites (Exodus 6. 2ff.). 
The Elohist’s account shows that less than five centuries 
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later than Moses, by the middle of the eighth century 
B. C., the gods of the Hebrew Fathers, having made their 
preparatory contribution, had become merged into the 
Yahweh worship which at that time was the possession 
of all Israel. But the Elohist has the clear conviction 
that for its beginnings this consummation went back to 
Moses (Exodus 6. 6). 

Under the soul-awakening power of this experience, 
Moses returned to Egypt, and became, for his fellow 
Israelites who were oppressed under the lash of the 
great builder Pharaoh, their advocate, spokesman. and 
dedicated leader. Under the initiative and magnetic 
passion of his leadership the Israelite tribes made their 
way out of Egypt, probably taking the Red-Sea route 
stretching from Suez to Akaba. Drawing near to Akaba 
in the Midianite region, they discovered the Egyptian 
army in pursuit, and their hearts sank. Then the unex- 
pected happened. The earth trembled under volcanic 
action, the Gulf of Akaba, arm of the Red Sea, rose up 
in a mighty wave and the pursuing Egyptians were en- 
gulfed. As to the meaning and significance of this 
event, the records of the Old Testament are a unit. 
Marvelous was the deliverance of Israel. It had come 
about through Yahweh, the God of that very region 
to which Moses had led them, the God in whose name 
he had come to them. In this historical deliverance 
Yahweh had shown his power, and by so rescuing the 
Israelites from imminent peril he had chosen Israel to 
be his people and had offered himself unto them as 
their God. Yahweh had cared for the Israelites and 
on their behalf had revealed his mighty arm. The 
Israelites were thus obligated to accept him as their god. 
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The tie between Israel and Yahweh was neither natural 
nor physical. It was historical. It began at a particu- 
lar time. It was introduced by a particular personality. 
It was authenticated and acknowledged by a particular 
episode. The Israelites sang at their dance of triumph 
one of the earliest songs retained in the sources of their 
national life: 


Sing ye to Yahweh, 

For he is highly exalted; 

Horse and its rider 

Hath he thrown into the sea (Exodus 15. 21). 


The task of the interpreter of the religion of Moses 
is to discover in the fragmentary traditions the creative 
germ of the mighty religious development which even- 
tually issued in the monotheism of Israelite prophecy. 
As we have seen, it was the tribe of Kenites, a section of 
the Aramaean Midianites, who mediated to Moses his 
initial conception of Yahweh. This creative Kenite 
influence upon Israel is supported by considerable evi- 
dence. Moses’ father-in-law was a Kenite (Judges I. 
16). When Moses and the Israelites lett Sinai and set 
out with their faces toward Canaan, his father-in-law 
(there called Hobab) acted as “eyes” for them through 
the wilderness, where he was at home (Numbers 10. 
29f.). Jethro visited the camp of the Israelites under 
Moses after the Exodus had taken place, presided at a 
sacrifice of thanksgiving, and instigated the primitive 
organization by Moses for the distribution of justice, 
thus inaugurating precedents for the development of 





“Compare the brilliant and suggestive portrayal of the events in 
H. Gressmann: Mose und seine Zeit, pp. 448-8. 
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' Israelite law (Exodus 18). At the invasion of Canaan 
from the south the Kenites made common cause with 
Judah (Judges 1. 16). In the great battle of the Israel- 
ites under Barak against the Canaanites under Jabin, 
it was Jael, the brave Kenite Bedouin woman, who 
aided Israel by felling Sisera, the fleeing Canaanite mili- 
tary chieftain, in her tent (Judges 4. 17ff.; 5. 24ff.). In 
the days of Saul the consciousness of indebtedness of 
Israel to the Kenites was still strong (1 Samuel 15. 6), 
and David solidified the Kenite tribe with Judah (1 
Samuel 30. 29; 27. 10). The Rechabites, who in the 
ninth century B. C. appeared in alliance with certain 
Israelite leaders fanatically working for a purer Yahweh 
worship, were Kenites (1 Chronicles 2. 55).5 All this 
evidence, herewith assembled, argues for a strong Kenite 
element in Israelite religion. ۱ 
Mount Sinai was the chief sanctuary of the Kenites. 
The Midianite territory in ancient times lay east of the 
Arabah and the Gulf of Akaba and extended from 
Moab as far south at least as Dedan (el-Ala). Phythian- 
Adams locates Mount Sinai at Tadra or Hala el-Bedr, 
southeast of the lower end of the Gulf of Akaba, in the 
Harras of the northern Hejas. Gressmann, however, with 
greater probability and in closer harmony with biblical 
tradition, locates it farther north, southeast of Akaba, 
the city which was at the northern end of the gulf bear- 
ing that name. This would place Mount Sinai in the 
volcanic region which extended along the eastern coast 
of the Red Sea from Aden in the south over Mecca and 





"The best statement of the Kenite origins of Yahweh worship is 
given by K Budde in his The Religion of Israel to the Exile, pp. 14ff., 
a view maintained also by B. Stade and E. Meyer. 
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Medina to Edom in the north.* Mount Sinai, the 
- “mount of god,” was most probably a volcanic moun- 
tain, and Yahweh, the Kenite god, was originally a vol- 
canic deity, as the Israelite traditions suggest. 

1. The mountain quaked (Exodus 19. 18), a feature 
which is usually an accompaniment of volcanic erup- 
tion. At the eruption of Mount Pelée in modern times 
the mountain fairly quivered under its work. 

2. The mountain smoked, the smoke ascending like 
that of a furnace (Exodus 19. 18). 

. 3. Fire was visible at the top, burning “unto the 
heart of heaven” (Deuteronomy 4. 11). These volcanic 
phenomena are accountable for the classic Israelite 
symbols of Yahweh’s presence, the pillar of cloud by 
day and the pillar of fire by night (Exodus 13. 21; 40. 
36-38; Numbers 9. 15). The present author vividly 
recalls the similar pillarlike formation of white smoke 
ascending from the top of Mount Vesuvius. At night 
such a column of ash smoke and steam issuing from 
Mount Sinai would be colored from beneath by the 
burning fires in the crater, giving. the impression of a 
pillar of fire. Thus was created the Israelite symbols 
for the presence by day and by night of the awesome 
Yahweh who “came” from Sinai. 

4. The voice of the trumpet waxing louder and 
louder (Exodus 19. 19) would be accounted for if 
Mount Sinai were volcanic. Professor Heilprin’s de- 
scription of the eruption of Mount Pelée offers a close 
parallel. “There were no accentuated detonations, but 


e W. J. Phythian-Adams, in PEFQS, October, 1930, p. 209; biblical 
data in Judges 5. 4-5; Deuteronomy 33. 2 (reading with most scholars 
Meribath-Qadesh); Habakkuk 3. 3ff.; Deuteronomy l. 2; Compare 
Gressmann’s Mose, p. 418. 
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a continuous roar that was simply appalling. . . . No 
words can describe it. Were it possible to unite all the 
furnaces of the globe into a single one, and to simul- 
taneously let loose their blasts of steam, it does not seem 
to me that such a sound could be produced.” And eye- 
witnesses of the eruption of Stromboli tell us that one 
of the several vents “blew off at intervals from twenty to 
forty minutes with a loud, startlingly sudden blast like 
a steam whistle from a gigantic locomotive.” 

The earliest form of the Yahwistic tradition suggests 
that immediately after the Exodus Moses led the Israel- 
ites a three days’ journey into the wilderness to Meri- 
bath-Kadesh (Exodus 15. 22-25; Exodus 5. 3). The 
Priestly document places the first encampment of Israel 
at Sinai in the third month after the Exodus (Exodus 
19. 1). Most likely the stay at Sinai was brief, for the 
place of the greatest significance for the formative work 
of Moses was Kadesh. There most of the wilderness 
episodes are centered. A fragment of poetry which 
immediately continues the Elohist's account of what 
followed upon the Exodus, clearly suggests Massah 
(proving), that is, Kadesh, as the location of Moses' 
legislation: 


There he made for them a statute and an ordinance, 
And there he proved them. (Exodus 15. 25b.) 


Yahweh had his dwelling on Mount Sinai. The pilgrim- 
age to Sinai was the culmination of the sojourn at 


Kadesh, although, as Lods maintains, it was probably 
made only by part of the tribes. In the earliest tradi- 





y Quoted by W. J. Phythian-Adams: “The Volcanic Phenomena of the 
Exodus,” in Journal of the Palestine Oriental Society, 1932, pp. 86-90. 
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tion there was a record of legislation promulgated by 
Moses while the Israelites were at the foot of Sinai 
(Exodus 34). Yet the most creative center of the work 
of Moses was Kadesh. It is probable that a later genera- 
tion, feeling it would be more fitting for the people 
all to go to Sinai and there receive Yahweh's revelation, 
transferred to Sinai what actually happened at Kadesh.® 
It was from Sinai that Jethro came when he visited the 
Israelite camp, evidently at Kadesh (Numbers 10. 30 
[J]; Exodus 18. 27 [E]). 

Yahweh, who had his dwelling at Mount Sinai, 
“came,” as the ancient poems suggest, from his holy 
mount to the Israelites in Kadesh. Kadesh is now 
identified with the country of Ain el Guderat, Kossaima, 
Muweilleh, and Ain Kadeis. Only there are to be 
found sufficient water and green growth to maintain a 
large tribe for a long time. These four main springs, 
from one to three hours’ distant from one another, 
watered a region suitable for a long sojourn. The most 
abundant of these springs, the first mentioned, flows 
from the rock in three streams each having the thick- 
ness of a man’s arm.? ~ 

What was the nature of Yahweh? Since he was the 
god of Midian it is through Arabic rather than Hebrew 
etymology that we may possibly derive some hint as to 
his nature. He was “the one who causes to fall,” “the 
destroyer.” Volz has called attention to a certain 
demonic element in Yahweh with which this etymology 
is in harmony and which in some measure, indeed, is 


3 Compare A. Lods: Israel, pp. 178, 180; C. Noyes: The Genius of 


Israel, p. 60. ۱ ۱ 
°C. L. Woolley and T. E. Lawrence: “The Wilderness of Zin,” in 


PEFA, 1914, pp. 70f.; A. Lods: Israel, p. 176. 
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retained throughout the Old Testament view of ۳۴ 
As a volcanic deity, the destructive, fear-inspiring 
aspects of Yahweh would fit well into the etymological 
significance of his name. 

Certain features of early Yahweh worship have led a 
number of scholars!! to maintain that Yahweh was a 
moon god. If, as is likely, the Midianites were Ara- 
maeans, this fact might well account for the inclusion 
in the nature and worship of Yahweh of influences from 
Harran, the outstanding Aramaean center of the moon 
god. Moreover, the name “Sinai” most likely contains 
the name of the moon god Sin. In addition, the Mid- 
ianites of the Sinaitic region were nomads, and for the 
nomadic Arabs the chief deity was the moon god. To 
them the sun was not the promoter of growth and of life. 
Rather did it burn up vegetation and hinder labor. It 
was the moon which guided the caravan through the 
desert, for in the steppes the caravans escape the ardu- 
ous heat of the sun by traveling during the night by the 
light of the moon. By the moon the days, weeks, and 
months were determined. All Semitic nomads were 
bound together in religion through their common wor- 
ship under different names of the moon god, viewed as 
a fertility deity. This could not have been without its 
influence upon the religion of Moses as well as upon the 
religion of the Aramaean Hebrew Fathers. But this 
aspect of Yahweh was by no means central in Moses’ 
conception. 

The most ancient and valuable tradition we possess 


* P, Volz: Das Dämonische tn Jahwe, p. 5. 

= رب‎ Hommel, H. Winckler, H. Zimmern, D. Nielsen. Compare also 
G. A. Barton: “Yahweh Before Moses,” in Studies in the History of 
Religion, presented to C. H. Toy, pp. 187-204. 
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regarding the nature of the worship of Yahweh to which 
Moses introduced the Israelites, is found in a collection 
of summaries of tribal history preserved in the Blessing 
of Moses and dating from not later than 850 B. c. (so E. 
Meyer) and perhaps as early as 937 B. c. (so S. R. 
Driver). Here (Deuteronomy 33. 8-11) the Levitical 
priesthood is traced back to Moses, who was of the tribe 
of Levi (Exodus 2. 1 [E]). We meet the tribe of Levi 
with no cultic associations whatever in a yet earlier 
source (Genesis 49. 5-7). It was evidently through Moses 
that “Levi” received its spiritual significance. As a 
tribal entity it vanished, the beginnings of its destruc- 
tion being suggested in the old poem by the “dividing” 
and “scattering” of Levi (Genesis 49. 7). But as a 
priestly guild it was destined to have a great future. It 
is likely that Moses’ pioneer institution of the Israelite 
priesthood developed under the influence of Jethro, the 
Midianite priest of Yahweh (Exodus 18). The priest- 
hood of the Mosaic epoch had a threefold function: 1. 
The most primitive was that of giving oracles through 
the instrumentality of the sacred lots, thummim and 
urim, a primary function which survived down to the 
time of the early kingdom. 2. The teaching of ordi- 
nances (mishpatim) and the giving of directions 
(toroth) which began in the utterance of oracles, but 
developed into a separate function. 3. The ministra- 
tions of the altar, such as the burning of incense and 
the offerings of sacrifice (kalil, the whole burnt offer- 
ing). 

In a chapter of great historical significance (Exodus 
18 [E]), we have a living picture of Moses in the very 
act of giving directions (toroth). The people came to 


90 OLD TESTAMENT RELIGION 


him “to inquire of god,” and Moses judged “between 
a man and his neighbor,” and made them “to know the 
statutes (hugqim) of God and his laws” (toroth, that is, 
“directions”). Here are the beginnings of Israelite law. 
It was under Kenite influence that an organized devel- 
opment along this line was introduced. 

The real sanctuary of the period of Moses was the 
tent of meeting.’ It was the place where Yahweh re- 
vealed himself to Moses. There the individual Israel- 
ites came to him for the divine oracle (Fxodus 33. 7b 
[E]; compare Exodus 18. 7, 13f.). The tent of meeting 
was viewed as the dwelling place of Yahweh, a most nat- 
ural sanctuary for a nomadic people. It was, accord- 
ingly, the most significant cultic object. ‘The sacred lots 
were there, and a servant stayed there continually (Ex- 
odus 33. 11). Parallel conceptions of such a sacred port- 
able tent are widespread among the nomadic Arabs. The 
Qarmaten, for example, had such a tent and were accus- 
tomed to say, “The victory comes down from this tent.” 
The sacred tent served among the Israelites as the place 
of assembly and illumination. It was the room where 
the deity revealed himself to his worshipers.!3 

The Festival of Pesach was essentially a nomadic 
festival and goes back to the pre-Canaanite period for 
its origin. It was evidently the chief festival among the 
Kenites and was introduced to Israel at Kadesh by 
Jethro (Exodus 18. 12). It was entirely distinct from 
the Feast of Unleavened Bread originally, for this latter 
festival was a Canaanite institution. Nor did it at first 

“The present author views the ark as dating from the Canaanite 


period. 
“R. Hartmann: “Zelt und Lade,” in ZAW, 1917-18, pp. 217ff., 223f. 
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have any connection with the Exodus. Four ancient 
features may be distinguished: 1. It was a nocturnal 
festival originally «connected with the moon which 
followed the spring equinox, or which was nearest to 
the spring equinox. 2. An animal of the flock (sheep or 
goat) and of the herd (Deuteronomy 16. 2) was sacri- 
ficed. The age of the victim was probably one year, 
according to the requirement which persisted in 
Israelite law as late as the Priestly code (Exodus 12. 5). 
It was an offering to the moon deity conceived of as a 
fertility god. It was consumed before morning as the 
feast must take place in the presence of the deity, that 
is, before the moon departed. The sacrifice was a kind 
of primitive magic designed to secure increase in the 
flocks and the herds. The offering was probably made 
by each head of a family or clan before each respective 
nomad tent or before the chief tent of the clan. 3. The 
blood of the victim was smeared upon the outside of 
the tent. This is a persistent peasant practice in Pales- 
tine and was designed to ward off the sinister demons 
which were thought to be dangerous to men and ani- 
mals in the time of the full moon. 4. A central feature 
was the dance which gave rise to the popular name of 
the feast, Pesach, a term which comes from a root 
(pasah) meaning “to limp,” and probably refers to the 
limping dance that accompanied 036 

This festival was distinct from that of nomads in gen- 
eral only in that it was consecrated to Yahweh. Its form 
of introduction by Jethro was probably in accordance 
with the way it was observed at Kadesh. Its purpose 


“For Pesach compare Oesterley and Robinson: Hebrew Religion, 
pp- 98f. 
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was to secure protection from demonic powers and to 
assure fertility in the fields and fecundity in the flocks 
and herds. These fertility features formed an essential 
point of connection with the nature cults that the 
Israelites were to meet. in Canaan and made easy the 
absorption into Israel of many Canaanite features and 
religious conceptions. 

The Yahweh worship received by Moses from the 
Kenite Midianites was very primitive. As we have seen, 
in their conception of Yahweh there were moon-god ele- 
ments. He was also a volcanic deity. Moreover, from 
the very first there were in his nature demonic traits. 
The major festival celebrated to him differed little from 
that of nomads generally. Yet Yahweh, God of Moses, 
was a far greater being than Yahweh, God of Jethro. 
The element of terrible destructive power, a concep- 
tion inherent in his very name, remained. But as 
apprehended by Moses this terrible being was at work 
for moral ends. The element of power before which a 
human will was but a wisp of straw remained, but it 
was power directed toward an emancipating and con- 
structive purpose. 

In Moses’ conception of Yahweh there was the pro- 
found enrichment that came fresh and unique from his 
own religious experience. The being so imperfectly and 
fragmentarily grasped by the nomadic Kenites found 
in the soul of Moses a channel of creative disclosure. 
To Israel he brought from his soul-stirring experience 
of Yahweh a conception of the divine nature that had in 
it the germ of ethical monotheism. Just what that dis- 
tinctive germ was our sources do not permit us ade- 
quately to say. One element, however, is clearly pres- 
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ent. To him we owe the conception of the covenant 

which is the germinal idea in the religion of Moses. In 

brief, it may be summed up in the words, Yahweh is the 

God of Israel, Israel is the people of Yahweh (compare 

Exodus 19. 5-6 [J]). The prophets clearly view this 

covenantal relationship as founded on an ethical basis. 

God's requirement of Israel was moral obedience. 

Jeremiah gives the clearest conception of this cove- 

nantal relationship as it was treasured in the deepest 

prophetic insight: 

For I did not speak with your fathers, 

Nor did I command them in the days when I brought 
them forth from the land of Egypt, 

Concerning (so LXX) burnt offering and sacrifice. 

But this word I commanded them, saying, 


“Obey my voice, and | will be your God, 
And ye shall be my people” (Jeremiah 7: 22-23). 


The prophets did not create it but found it, ethically 
deepened it, and applied it. As Professor Cornill has 
maintained, the prophets put out at interest the pound 
they inherited from Moses. The idea itself was Mosaic, 
and it represents in germ the greatest religious concept 
of Israel.1* Yet, as we have seen, the way for the devel- 
opment and spread of this fundamental concept of a 
covenantal God had already been prepared by the reli- 
gion of the Fathers. 
Dean Knudson has suggestively said, “What was 
ethically significant in the work of Moses was not the 
establishment of a new voluntary relation between a 
people and its God, but the new and profound sense of 
gratitude and loyalty called forth by the marvelous 





* Compare W. Robertson Smith: The Religion of the Semites*, p. 319. 
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deliverance of the Israelites from Egypt.”** The human 
side of the covenant was but a response in terms of 
moral obedience to what God had done for Israel, a 
response which was itself the outflow of gratitude and 
loyalty to Yahweh. The most abiding, fructifying, and 
creative contribution of the religion of Moses was his 
spiritual intensity. There was in his nature, as reflected 
particularly in the Elohist’s traditions, the quality of 
identification with Israel. His was the most self-effac- 
ing leadership in Israelite history (Exodus 32. 30-33 
[E]). But likewise written into the very warp and woof 
of the traditions that impress us as being most authentic, 
is his passionate devotion to Yahweh. This personal 
passion it was his great genius to communicate to the 
newly created Israel. That Yahweh was not simply 
absorbed by Canaanite Baalism was due in no small 
measure to the religious passion of Moses, that divine 
intensity with which he fired the soul of Israel. 


3 Albert C. Knudson: The Religious Teaching of the Old Testament, 
p. 159. 


CHAPTER IV 
CLASH AND TRANSITION 


wur twofold prelude has taken place. The first act 

upon the stage of Canaan is ready to begin. It por- 
trays the career of Israel from the invasion and conquest 
of Canaan by the Israelite tribes to the achievement 
under David of a united nation. It describes the clash 
of the nomadic Israelites with the settled agricultural 
civilization of Canaan and their transition from nomads 
to agriculturalists. This meeting of Israelites with 
Canaanites resulted in one of the most deeply signifi- 
cant clashes in the history of human culture. 


1. WHEN IsRAELITE MEETS CANAANITE 


We turn first to the story of the Israelite tribes and 
how they first came in contact with the Canaanites. In 
the main our sources are of two kinds, those giving the 
narrative of the conquest itself, and those the center 
of interest of which is in the individual tribes, their 
history and spirit. For the invasion and conquest we 
have one account in Joshua 1-12, according to which 
the twelve tribes, working together under the leader- 
ship of Joshua, in four campaigns covering a period of 
seven years (Deuteronomy 2. 14; Joshua 14. 10), mas- 
tered Canaan. The other account, the more historical 
of the two and the earlier in date, is Judges 1. 1-2. 5, 
according to which the tribes acted singly, or in groups 
united by common interests. ‘The conquest was only 
partial and extended over a long period of time. Ac- 
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cording to this source, the Canaanites were not extermi- 
nated but kept their foothold among the Israelite 
invaders, sometimes retaining the upper hand but more 
often simply dwelling among the dominant Israelites. 

The sources dealing with the spirit and career of the 
individual tribes are fourfold. The Song of Deborah 
(Judges 5), the earliest extant monument of Hebrew 
literature, records the participation, or lack of it, on 
the part of Israelite tribes, in the battle of Barak against 
Sisera, the Canaanite chieftain. It is contemporary or 
nearly so with the events described and may be dated 
c. 1150 B. c. The Blessing of Jacob (Genesis 49. 1-28a) 
reflects the period in which Hebrew nationality was 
being consolidated. Some of the individual tribal 
oracles of which it is composed originated previous to 
the monarchy, perhaps all of them except the one con- 
cerning Judah, which presupposes the kingship of 
David. The Blessing of Moses (Deuteronomy 33) con- 
sists of eulogies of the tribes. It has the Israelite, as 
distinct from the Judaean, point of view and probably 
dates from shortly after the disruption of the monarchy, 
c. 937 B. c. The traditions of the Yahwist and Elohist 
in Genesis also preserve early tribal reminiscence. The 
best possible way to grasp the significance of the dra- 
matic meeting of Israelites with Canaanites is through a 
study of the tribal experience as preserved in these 
sources. 

There were three groups of Israelite settlers in 
Canaan: the southern tribes—Reuben, Judah, Simeon, 
and Levi, with their major strength in Judah; the north- 
ern tribes—Asher, Gad, Dan, Naphtali, Zebulon, and 
Issachar; and the central tribes—Ephraim, Manasseh, 
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and Benjamin. Reuben, the oldest tribe and the first in 
Canaan, was of vigorous, warring, Bedouin temper. It 
had its center east of the Dead Sea, in northern Moab 
(Numbers 32). It could not expel the indigenous 
population and never settled down to agriculture. 
Filled with internal dissensions, it had no consciousness 
of union with the other tribes (Judges 5. 15) and early 
lost its pre-eminence, falling at length into insignifi- 
cance (Deuteronomy 33. 6). Judah, according to the 
oldest tradition (Genesis 29), entered from the east, 
being one of the earliest of the tribes to settle in Canaan, 
having established itself there long before the Exodus. 
In origin it is most likely Aramaean (Genesis 29. 35). 
But this tribe intermarried with the Canaanites (Gene- 
sis 38) and its recognition as part of Israel was quite 
late. It was in the Davidic era that Judah achieved 
greatness, becoming then the premier among the tribes, 
politically pre-eminent as the center of kingly authority, 
and religiously pre-eminent, inasmuch as David was 
viewed as the popularly expected ideal ruler (Genesis 
49. 10). 

Certain other tribal groups merged with Judah— 
Simeon, Levi, and clans of the Kenites. Simeon and 
Levi made an early and brutal attack upon Shechem 
in Central Canaan, as a result of which they were dis- 
persed (Genesis 34; 49. 5-7). Possibly, as Burney thinks 
likely, the Tell el-Amarna mention of Shamhuna 
(Kn. 225. 4) refers to Simeon. Evidently a small 
tribe, it sought a home in close proximity to the clans of 
Judah, with which its fortunes were identified until it 
vanished as a tribal factor (Judges 1. 3, 17). The fate 
of Levi as a tribal entity was similar to that of Simeon. 
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It seems clear that after expulsion from central Canaan 
(Genesis 49. 5-7) it settled in the far south in contact 
with the clans of Judah and with north Arabian Kenite 
clans as well. With these latter elements and with the 
remnants of Simeon, it made common cause in the con- 
quest of the Negeb, moving directly north from Kadesh 
(Judges 1. 16-17). It is likely, however, that elements 
of this tribe, Semitic Bedouins, had moved across the 
Egyptian frontiers, and from this branch had come 
Moses, born of Levitical parentage (Exodus 2. 1-2). 
How the fierce, cruel, secular tribe became the Priestly 
guild we do not know, but our oldest traditions (Deu- 
teronomy 33. 8ff.), as we have already seen, represent the 
Levite Moses in sole control of the Priestly functions. 
These elements of Levi probably came to represent 
the uncompromising worshipers of Yahweh, and they 
date their Priestly prerogatives from the time of Moses. 
The Kenites were leaders in the direct invasion of south- 
ern Canaan from Kadesh (Judges 1. 16). Advancing 
northward, they conquered the territory of Arad (Num- 
bers 21. 1-3), mastered Zephath (Hormah) (Judges 1. 
16-17), and from this as a base, took Kiriath Arba (Heb- 
ron), and Kiriath-Sepher (Debir) (Joshua 15. 13-15). 
Judah, probably conceived as including these tribal 
groups that had now merged with it, mastered the hill 
country of southern Canaan, but was unable to expel 
from Jerusalem the Amorite-Hittite Jebusites (Joshua 
15. 63). 

Of the northern tribes the earliest mentioned is 
Asher. The name (Asaru) occurs as a tribal district in 
the hinterland of southern Phoenicia, in which region 
Egypt had made conquests since Seti I (1300 s. c.) and 
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which had been conquered by Rameses II. This was a 
fertile region rich in oil (Judges 1. 31; Deuteronomy 
33. 24). Asherites were settled also on the Phoenician 
seaboard (Judges 5. 17). The Canaanites were the 
dominant people there and so remained, the Israelites 
not driving them out but dwelling among them (Judges 
1. 32). In the tribal scheme (Genesis 30) Asher is repre- 
sented as being one of the remotest sections of Israel, 
so far as national feeling was concerned. It took no 
part in the great Israelite tribal muster against the 
Canaanites but abode under Canaanite protection on 
the shore of the Mediterranean (Judges 5. 17). The 
tribal name, as Burney suggests, may have been derived 
from a deity, “Asher,” the masculine counterpart of the 
Canaanite goddess, Asherah. In some sense closely 
related to Asher, and likewise only remotely connected 
with the dominant Israelite tribes, was Gad. It occu- 
pied the region of Gilead, east of the Jordan, where it 
was exposed to the raids of Ammonite Bedouins. It 
retained a fierce, nomadic, warlike temper (Deuter- 
onomy 33. 20f.; 1 Chronicles 12. 8). It received its 
name from the Aramaean deity, the god of Fortune. 
Dan, also but loosely connected with normative Israel 
(Genesis 30. 6), probably invaded Canaan previous to 
the entrance of the Joseph tribes. The Danites had first 
tried to establish a foothold in the Shephelah (Joshua 
19. 41-46). The Canaanites in this territory, probably 
themselves driven eastward toward the highlands by 
the invading Philistines, pushed them back into the 
region of Zorah and Eshtaol (Judges 13-16). Pressed 
by such contraction of territory, at some time previous 
to 1150 B. c., the greater part of the tribe of Dan 
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migrated northward (Judges 17-18) to Leshem (Laish 
= Tell el-Kadi), at the foot of Mount Hermon. There 
the tribe lived under the protection of the sea-faring 
Phoenicians (Judges 5. 17). It, however, retained its 
Bedouin character, being venomous and unexpected in 
attack upon caravans (Genesis 49. 17; Deuteronomy 33. 
$22). Dan received its tribal name from a Canaanite 
| deity, possibly “the judge of heaven and earth.” Naph- 
| tali, likewise in origin only remotely connected with 
Israel (Genesis 30. 8), had its prior seat near the early 
territory of the Danites in the vicinity of Beth Shemesh, 
a vantage point for conquering the maritime plain 
(Deuteronomy 33. 23). Although hard pressed, it was 
encouraged to master the Philistine coast and the ad- 
joining foothills. Like Dan, Naphtali was forced north- 
ward and came to occupy the rich, productive region 
bounded by the Jordan on the east, Zebulun on the 
south, Asher on the west, and close under Lebanon on 
the north (Joshua 19. 32-39). Naphtali, however, made 
no real conquest, being unable to dislodge the Canaan- 
ites, but dwelt among them (Judges 1. 33). Along with 
all the northern tribes it was under the domination of 
Jabin, Canaanite king of Hazor (Judges4. 2ff.), but with 
great valor hurled its strength into the struggle against 
the Canaanite forces under his general Sisera (Judges 5. 
18b). Naphtali retained its foreign character down to 
the eighth century B. c. (Isaiah 9. 1). Zebulun (Joshua 
19. 10-16), according to the account in Judges (1. 30), 
and Issachar (Joshua 19. 17-23), occupied northern 
Canaan, a region bounded on the north by Asher and 
Naphtali and on the south by the plain of Esdraelon. 
But hints from data concerning the minor Judges, prob- 
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ably derived from an ancient source (Judges 10. 1-2; 
12. 11-12), suggest an earlier location in the central hill 
country along with other “Leah tribes,” Reuben in the 
southeast, Simeon and Levi in the Shechem region, and 
Issachar, whose exact location is indefinite. As Burney 
thinks likely, this may be the way they were distributed 
centuries before the Joseph tribes (Benjamin, Ephraim, 
Manasseh) entered under Joshua's leadership. Even- 
tually they found their way to the north, where Zebulun 
had access to the seat above Mount Carmel, and evi- 
dently were accustomed to participate in an ancient 
Canaanite festival on that famous mountain which was 
attended by peoples from surrounding regions (Deuter- 
onomy 33. 19). This location gave Zebulun distinct 
commercial advantages, and it became increasingly in- 
volved in Phoenician maritime enterprises (Genesis 
49. 13). In Issachar the nomadic temper early died out, 
and the tribe suffered the indignity of becoming a toil- 
ing labor gang (Genesis 49. 15). Probably later than 
this, however, in the battle against the Canaanites under 
Sisera, both Zebulun and Issachar played heroic parts 
(Judges 5. 14-15). Issachar furnished Deborah and 
Barak. Zebulun displayed unforgettable valor (Judges 
5. 18). 

The third or central group included the Joseph 
tribes—Benjamin, Ephraim, and Manasseh (Joshua 17. 
17)—which occupied central Canaan (Judges 1. 22-29).* 
These tribes represented the most creative section of} 
Israel. They had been in Egypt, had come under the 
direct influence of Moses, and had experienced the 





2 That | یب‎ was reckoned to the Joseph tribes we may infer | 
from 2 Samuel 19. 20. 
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¡mighty deliverance. They had been introduced to 
‘Yahweh (Deuteronomy 33. 16b). Accordingly the 
| Joseph tribes, and to a unique degree Ephraim, the 
۱ strongest of them, represent the normative Israel. The 


leader of this group of tribes in the invasion into 
Canaan was Joshua. 

Benjamin had an instinctive zest for conflict and was 
famous for its bowmen and stone slingers (1 Chronicles 
12. 2; Judges 20. 16). In its early history it had out- 
witted Moab (Judges 3. 15-30). It was described as a 
ravenous wolf (Genesis 49. 27). It participated in the 
battle against Sisera (Judges 5. 14b), and it showed its 
dauntless courage in the desperate stand it made against 
the rest of Israel in defending its own tribal honor 
(Judges 20-21). This tribe, which was to give Israel its 
first king, was called “the darling of Yahweh” (Deuter- 
onomy 33. 12) and was considered to be especially 
favored because, as the Jews later maintained, the 
Temple site was just within Benjamin’s rocky borders. 
Next to Joseph, Judah and Levi, as E. L. Curtiss sug- 
gests, no tribe is more prominent in the Old Testament 
narratives than Benjamin. The Joseph tribes (Genesis 
49. 22-26) are represented as hearty and fruitful. Al- 
though vigorously attacked by Midianite bowmen 
(Judges 6-8) they remained steady and unmoved, 
strengthened by “The Mighty One of Jacob,” that God 
of the Hebrew Fathers, whose worship they expanded 
in Israel, identifying him with Yahweh, and whose 
symbol at the time of writing was the sacred stone, the 

-maccebah (Genesis 49. 24a), probably located at 
| Shechem (Joshua 24. 26). The Joseph tribes were 
blessed with fertility of soil, increase in population, and 
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the favor of Deity. These are the earliest data we have 
concerning the Joseph section of the Israelites, and, as 
yet, Ephraim and Manasseh are not viewed as separate 
tribal entities. But in the later poem they are dis- 
tinct (Deuteronomy 33. 13-17), the Joseph tribes includ- 
ing both “the ten thousands of Ephraim” and “the thou- 
sands of Manasseh.” Their productive land, abundantly 
fertilized by rain, dew, and underground springs, 
yielded rich harvests and its mountains and hills were 
fruitful to the very top. These tribes held pre-eminence 
among the Israelite invaders. They are compared to a 
vigorous young bull with formidable horns butting the 
nations in his strength (Deuteronomy 33. 17). Both 
tribes took part in the struggle with Sisera (Judges 5. 
14a, c.). Yet strong as they were, neither tribe could 
expel the Canaanites. Ephraim could not drive out the 
Canaanites who were centered about Gezer, but among 
the Israelites the Canaanites continued to dwell (Judges 
1. 29). And Manasseh, while it could not dislodge 
the Canaanites from their row of frontier cities, Beth 
Shean, Taanach, Megiddo, and (on the coast) Dor, 
nevertheless, eventually won the upper hand and sub- 
mitted them to task work (Judges 1. 27-28). 


2. ANTAGONISM 


There was a deep-seated, instinctive antagonism at 
first between the Israelite nomads and the agricultural 
Canaanites. The Bedgujn has always carried on a feud 
with the settled population. At the root of his life is 
the tribal organization, and this was not done away 
with upon the capture of towns in Canaan. For a time 
Israelites and Canaanites lived side by side. At certain 
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centers, such as Shechem, the Israelites concluded cove- 
nants with the Canaanites (Genesis 34. 1-24), as the in- 
vading Habiru of the fourteenth century had done in 
relation with Gezer, Ashkelon, and Lachish. But in the 
early period of invasion, and settlement the Habiru-like 
mood of proud antagonism to the settled Canaanites, 
vigorously expressed by the Israelite tribes of Simeon 
and Levi (Genesis 34. 25-31), was more characteristic. 

The Canaanites and Israelites represented diametri- 
cally opposite ideals. The former had already advanced 
far beyond the stage of the desert clan. Land was to 
them private property and they were in control of the 
soil. To the nomad, however, land was common prop- 
erty. To be sure, the nomad’s tribal group held certain 
districts in common as their absolute property over 
against regions similarly occupied by other nomadic 
groups. But the Canaanite “bought, sold, and rented 
that which the nomad looked upon as the common 
foundation of life”? To make land the security for 
mortgage loans, and on these loans to charge interest, 
was to the nomad abhorrent. To take over property 
because of debt, and sometimes to include the debtor 
himself, aroused the vigorous resentment of the no- 
madic settlers. The horror of the Canaanite procedure 
in disposing of their soil, such as we see the Canaanite 
Araunah (2 Samuel 24) doing, never fully left the 
Israelite mind. Even after the concept of common prop- 
erty of the tribal group had contracted to that of com- 
mon property of family groups, the view later uttered 
by the scandalized Naboth was characteristic of Israelite 
feeling. Under no conditions would he sell the inheri- 


*Louis Wallis: The Sociological Study of the Bible, p. 90. 
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tance of his fathers (1 Kings 21. 3), not even to a king. 
The antagonism between the Israelite nomads and | 
the agricultural Canaanites was at first most intense 


along religious lines. The Canaanite attitude toward | 


the soil was part and parcel of their religion. The local 
Baalim of Canaan were the “lords” of the land. They 
were attached to particular regions, and their worship 
assured to those regions productivity of the soil. But 
the Yahweh of the Israelites was a being of an utterly 
different sort. He was a volcanic Deity, whose ancient 
seat was Sinai. But as God of war he fought the battles 
of Israel, coming from Sinai, beaming upon his people 
from Seir, shining forth from Paran and drawing near 
from the steppes of Kadesh (Deuteronomy 33. 2). He 
was Yahweh Cebhaoth, Yahweh the militant (Exodus 
7. 4 [J]), congenial to the nomadic temper of Israel. 
The most authentic glimpse of such passionate antag- 
onism is given in the ancient poem of Judges 5. It 
tells the graphic story of the battle of certain Israelite 
tribes, united under Barak of Issachar, against the op- 
pressive domination of the northern Canaanites com- 
manded by Sisera of Harosheth, which took place in the 
Plain of Esdraelon. On the one hand were the Canaan- 
ites of the northern league, at whose head was Jabin, 
king of Hazor, the Canaanite capital north of the Sea of 
Galilee. United against him were certain Israelite 
tribes of the central and northern groups—Ephraim, 
Benjamin, Machir (Manasseh), Zebulun, and Naphtali, 
under Barak. Reuben, Gilead (Gad), Dan, and Asher 
failed to rally to the cause of Israel. Judah was not 
mentioned. From his ancient seat in Sinai, accom- 
panied by earthquake and storm, came Yahweh (Judges 
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5. 4f.) to fight for the Israelite tribes. The ¿anaanites 
were utterly routed. The old Kenite loy2rty to Israel, 
evident since the days of Moses, blazed forth afresh in 
the bold act of the Bedouin woman, Jael, who mur- 
dered the fleeing Sisera. Here was as yet no interpene- 
tration of Israelites with Canaanites, but only enmity, 
fierce and uncompromising. Indeed, as Wallis has 
clearly shown, the outstanding principle which best 
interprets the early relation of Yahweh to the Canaanite 
Baalim is group antagonism. The late Deuteronomic 
editor gives the impression that in this early period 
Israel went over to Baal worship (Judges 3. 7f.; 3. 12f.; 
4:18:56. IE; 8. 38£.; 10. 6£; 13. If; 1 Samuel 7. 4. ۴ 
material is best analyzed and sociologically interpreted 
by Wallis). But a careful study of the sources them- 
selves reveals that wherever the:é is mention of any con- 
nection of Israelites with Canaanites, an essential 
antagonism exists. The authentic sanctuaries of early 
Israel in Canaan were all in the highland regions where 
the Israelites vanquished the Canaanites. ‘They are 
Shechem (Genesis 12. 6; 33. 18ff.), Bethel (Genesis 12. 
8; 28. 18f.; 35. 1, 14f.), Hebron (Genesis 13. 18), Beer- 
sheba (Genesis 21. 3%; 26. 23ff.; 46. 1), and Penuel 
(Genesis 32. 30f.). Wallis has finely summed it up by 
saying: “First and last, the Baals are the divinities 
against which the champions of Yahweh spend their 
force. The local Baals of Canaan are, so to speak, the 
villains in the mighty drama of the Bible.’ 


3. ‘TRANSITION AND MERGING 


It was the external stimulus of common danger that 
> a 
* Wallis: The Sociological Study of the Bible, p. 99. 
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forced the Canaanites and Israelites to drop their an- 
tagonism and enter into combined action. On one 
hand it was the invasion of Canaan by the Midianite and 
Ammonite Bedouin hordes. It mattered little whether 
the leadership of the country directed toward the pun- 
ishment and defeat of these Bedouin marauders was 
Canaanite or Israelite. Whoever took the lead in resist- 
ing these invading hordes fought the common enemies 
of both. It happened that, at first, the Israelites, them- 
selves still largely Bedouin, were able to furnish the 
vigorous type of leadership demanded. This was one 
element which went far toward welding the Israelites 
and Canaanites into unity. The Israelite religion in 
consequence began to merge with that of the Canaanites. 

This first stimulus to the merging of Israelites with 
Canaanites, the Bedouin invasions, appears earliest in 
the narratives of Joash, Gideon, and Abimelech. Joash, 
the father of Gideon, had a private sanctuary at Ophrah 
near Dothan, which was clearly Canaanite in nature, al- 
though it had evidently been taken over by the Manas- 
sites for Yahweh worship. It was an open-air sanctuary 
under a terebinth at the summit of a hill (Judges 6. 
11f.), where there was a smooth rock with cup-shaped 
holes (Judges 6. 19f.). Part of it was an altar to Baal, 
possibly originally, as Gressmann maintains, to Baal- 
Shalem, a Canaanite deity. There was also a wooden 
pole of considerable size beside the altar, an asherah. 
By the name which Joash gave Gideon, “Jerubbaal” 
(“Let Baal contend”), we are probably to understand 
that it was Yahweh who was viewed as Baal, that is, 
Lord, owner, without at the time any conscious an- 
tagonism to the Canaanite Baal principle. 


ir 
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Gideon, called into action by the Midianite Bedouin 
raids upon the plain of Esdraelon and the fertile area 
around Dothan, became the champion of a purer 
Yahweh worship, over against the Canaanized cult of 
the community. He destroyed the altar of Baal and 
built a new one to Yahweh. He cut down the asherah 
and used the wood from it to offer a whole burnt offer- 
ing as a dedicatory sacrifice (Judges 6. 25). Upon his 
defeat of the Midianites, Gideon returned to Ophrah 
and there set up an Ephod, an idol made of the gold 
earrings taken from the Midianites. This was a port- 
able object used by the priest when he consulted an 
oracle, and it became the focus of an idolatrous Canaan- 
ized cult (Judges 8. 22ff.). 

The interpenetration increased apace. Abimelech 
was a half-breed Israelite, the son of Gideon by a 
Canaanite concubine of Shechem, the principal city of 
central Canaan. Shechem was within the region over 
which the invasion of the Joseph tribes under Joshua 
had spread. In Joshua’s day there was a terebinth tree 
at the sanctuary with a maccebah under it. It was then 
clearly in Canaanite hands, although destined later to 
become a rallying place for the northern tribes of Israel 

| (1 Kings 12. 1). In Abimelech's time the Canaanite 
deity of Shechem was called Baal-Berith, and he had a 
temple dedicated to his worship (Judges 8. 33; 9. 4). 

Gideon's success against the Midianite marauders had 
been as helpful to the Canaanites at Shechem as to the 
Israelites of the region. Consequently, the Canaanites, 
who had accepted his leadership, gave their allegiance 
to his sons, until, playing on racial antipathy by stirring 
up the Canaanites against the encroaching Israelites, 
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Abimelech rose to power, being buttressed by public 
funds from the temple of Baal-Berith. But after he had 
held the control for three years, the Shechemites evi- 
dently began to suspect that he was more the son of his 
Israelite father than of his Canaanite mother, more of 
an Israelite than a Shechemite in his sympathies and 
spirit. 

Gaal, a Canaanite newcomer, brought this suspicion 
to a head and, at the psychological moment, when a 
Canaanite vintage festival was on, led a Shechemite re- 
volt against Abimelech. The revolt was defeated by the 
strategy of Abimelech, who captured Shechem, deso- 
lated it, killed its inhabitants, and burned the citadel 
of the temple of Baal-Berith (= El Berith, compare 
Judges 9. 4 and 9. 46ff.) and with it the thousand She- 
chemites who had taken refuge there. His attempt to 
capture the near-at-hand Thebez led to his death. The 
soldiers in Abimelech’s army were Israelites, being sub- 
jects of his (Judges 9. 22), and sided with him against 
the Shechemites (Judges 9. 55). This whole story is a 
living commentary on the statement that the Israelites 
did not drive out the Canaanites but the Canaanites 
dwelt among them (Judges 1. 27ff.). The interplay of 
the one group upon the other was steadily increasing. 
It is probable that the Israelite domination of Shechem 
dates from this destruction. We next hear of it as an 
Israelite town possessed by the tribes of the north, their 
rallying point at the time of the revolt under Jeroboam 
(1 Kings 12. 1). 

It was the forays into the west Jordan region of the 
Bedouin Ammonites that compelled the Israelite 
Gileadites to summon the exiled, illegitimate, but coura- 
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geous Jephthah to be their dictator chief (Judges 11. 5). 
They swore him loyalty at the sanctuary of Mizpah in 
Gilead. Returning from a triumphant campaign against 
the marauders, in fulfillment of his vow to offer to Yah- 
weh, in case of victory, the first human being coming 
from his house to meet him, he sacrificed his own daugh- 
ter (Judges 11. 39). The story is cited as the origin of a 
ceremony consisting of an annual festival of mourning _ 
carried out by the women of Gilead (J Judges 11. 391). 
The original significance of the yearly lamentation 
which this Israelite myth grew up to explain, was an 
annual mourning for the death of a deity, with which 
human sacrifice was connected. Such a deity was origi- 
nally a fertility, vegetation deity, whose annual death, 
as we have seen, was celebrated throughout the Near 
East with lamentations and festival rites. It is likely 
that we have here a new Israelite motivation for a festi- 
val of lamentation carried out by women, which was 
found already in existence among the Canaanites by the 
Gileadites upon their occupation of Transjordania, 
which they adopted and to it gave new significance. 

In the closing chapter of Judges we have a brief de- 
scription of an annual “Feast of Yahweh” at Shiloh, 
where the young women of Shiloh “come out to dance 
in the dances.” It was, as Julius Morgenstern suggests, 
the festival which was held, according to the Talmud, 
on the fifteenth of Ab (Mishnah, Taanit, IV, 8). It was 
similar to the Canaanite vintage festival described at 
Shechem, which was there accompanied by festal eat- 
ing, drinking, and noisy hilarity in the temple of Baal- 
Berith (Judges 9. 27f.). Here at Shiloh it had become 
a feast of Yahweh. It is clearly another illustration of 
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the merging of Yahweh worship with a Canaanite agri- 
cultural festival. 


4. Tre PHILISTINE STIMULUS 


A second impulse toward the merging of the Israelites 
and Canaanites came from the Philistines. By present- 
ing to them a common peril, the migration of the 
“northerners,” or “sea peoples,” into Canaan, of whom 
the chief were the Philistines (Peleset), gave a great 
stimulus from without to that merging. They had first 
appeared in Canaan in the Tell el-Amarna age (Kn. 
123. 15; 151. 52), and Sir William Flinders Petrie found 
archaeological evidence for their presence in southern 
Canaan, at Tell el-Fara (Beth Pelet), as early as c. 1240 
B. C. Originally they had come from the Balkans and 
had poured forth over the shores and islands of the 
Aegean Sea, ending the Minoan, and developing the 
Mycenaean culture. By 1200 s. c. they had swept across 
Asia Minor, putting the New Hittite empire to an end. 
Under Rameses III, shortly after the Israelites had in- 
vaded Canaan, they came in a comprehensive migration 
from Asia Minor by land and sea, bent upon finding 
new homes in the Asiatic provinces of Egypt. Repulsed 
by Rameses III from settling in Egypt, they had estab- 
lished themselves on the maritime plain of Canaan. 
They were a vigorous people and their empire was soon 
widespread over the land. They had swept across the 
plain of Esdraelon and had established a stronghold as 
far east as Beth Shean (1 Samuel 31). Their entrances 
into Canaan was of outstanding cultural significance 
for it marks the end of the great Bronze Ages and 8 
beginning of the more common use of iron. They gave’ 
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their name to Palestine, which is a corruption of “Phi- 
listia.” They dominated the Israelites, as the narratives 
in Judges and Samuel testify. They shoved the Canaan- 
ites eastward and mastered their great cities—Gaza, 
Ashdod, Ashkelon, Ekron, and Gath. Zephaniah ex- 
pressed what was once, practically speaking, a fact, when 
he called Canaan “the land of the Philistines” (Zepha- 
niah 2. 5). Macalister maintains that Palestine and 
Philistia are far more nearly synonymous than the cur- 
rent maps would lead us to suppose. Their command 
of all the seaports of southern Canaan gave them a great 
advantage. The author stood one spring morning on 
the top of Tell Jezar (Gezer), just at the western edge 
of the Shephelah, and saw spread out before him like 
a carpet in variegated green, the rich territory of the 
plain leading down to the Sea, which they held at the 
time of the Israelite invasion. It was not hard to under- 
stand the resentment with which the Israelites regarded 
them through centuries of time. ۱ 
It was the menacing pressure of the Philistines that 
«brought into being the Israelite kingdom. The estab- 
ishment of Saul’s kingdom differed fundamentally 
rom the abortive attempt of Abimelech, which had 
fiimed at bringing together the two races, Canaanites 
and Israelites. Saul’s kingdom was distinctly Israelite 
and was limited to the hill country clans. He was not 
of a temper capable of welding into a unity Canaanite 
and Israelite, as his shortsighted dealing with the 
“Amorite” Gibeonites clearly implies (2 Samuel 21. 2). 
The interpenetration of Israelites and Canaanites, 
which by the end of the period of the Judges had evi- 
dently reached a positive stage (1 Samuel 7. 14), was 
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destined to be halted during his reign. He was-a reli- 
gious zealot,* and it was under the pioneering leader- 
ship of Samuel, and with the sympathy and co-operation 
of the ecstatic nationalistic religious enthusiasts, the 
prophetic bands, that he became Israel’s first king (1 
Samuel 9. 1-10. 16). 

Unquestionably, Saul was a leader of real ability. 
Our records of his primitive kingdom are told with a 
Judaean bias and present in unfavorable light this bit- 
terest enemy of David, the latter being Judah's most 
beloved hero. The whole coastland, and not merely 
the Philistine Pentapolis, evidently opposed the attempt 
at a monarchy on the part of the Israelite tribes. Saul's 
efforts to hold the two great salients running from the ` 
coast to Jerusalem and to Beth Shean show the wisdom 
of his military strategy. In physical form, and no 
doubt originally in mental and spiritual caliber—for 
the far-seeing Samuel had approved his choice—Saul 
towered head and shoulders above his contemporaries. 
He took the first steps that had to be taken to weaken 
the domination of the Philistines, but was only able to 
lay the foundations for their ultimate defeat. He was 
vanquished by the Philistine forces at Mount Gilboa, 
where he fell. A. B. Davidson, who had deep insight 
into his greatness, has finely described his fall: 

Here was a great mind knowing its failure, conscious 
of its incapacity, yet resenting it, mad against circumstances 


and men and Providence, not going out like a slowly 
smoldering fire, but burning out like a volcano.® 


41 Samuel 28. 9. We also learn in the earliest strand of narrative 
of his “first altar,’ 1 Samuel 14. 35. 

5 Compare S. A. Cook, in “The Rise of Israel,” in CAH, Vol II, pp. 
381, 391. 

“A. B. Davidson, The Called of God, p. 153. 
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Truer to an adequate estimate of his greatness than 
the prose traditions offer, is the precious fragment of 
early poetry, David’s dirge to which the fall of Saul and 
Jonathan gave rise (2 Samuel 1. 19-27). According to 
this, Saul was “the beauty” of Israel. He was a brave 
and successful warrior. The news of his death, tragic 
for Israel, would mean triumphant joy for the Philistine 
women of the cities of the Pentapolis, as they went out 
to meet their warriors returning victorious from Mount 
Gilboa. ‘Swifter than eagles,” were Saul and Jonathan, 
“stronger than lions,” yet they were “lovely and pleas- 
ant in their lives.” New delights and new luxuries 
their first king had introduced to the people of his 
primitive kingdom. 

How are the mighty fallen, 

And the weapons of war perished! (2 Samuel 1. 27.) 


5. SAMUEL AND Ecstatic GROUP PROPHECY 


Contemporary with the beginnings of the Israelite 
monarchy and in close relation to its establishment, 
there had emerged in Israel a prophetic movement 
called the “Sons of the Prophets.” It was already in 
full swing, the earliest mention of it (1 Samuel 10. 
5#.) being quite incidental, for the narrator’s interest 
is not centered so much upon the phenomenon itself as 
upon the fact of the newly anointed young king’s par- 
ticipation in it. It was to appear in clearer ‘ight a cen- 
tury later when Elijah and Elisha were its outstanding 
leaders. However, by the time it first appears in the 
Israelite records in the time of Samuel, it had already 
received its distinctive bent and its characterizing spirit. 
These “Sons of the Prophets” were very numerous. 
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They moved about the land in “bands” or “companies,” 
but were also associated with certain famous sanctu- 
aries, such as Gibeah, Ramah, Bethel, Jericho, and Gil- 
gal. The term which describes their characteristic 
activity was (ecstatic) “prophesying” (mithnabbeim). 
To induce the ecstatic state, at the head of the bands 
were musicians playing upon the psaltery, timbrel, pipe, 
and harp. The object of the ecstatic activity was to 
achieve unity with deity. In a state of high emotional 
tension, a spokesman of the group or the group as a 
whole might utter a prophetic oracle (1 Kings 22. 11- 
12). Moreover, this ecstasy was contagious, and as was 
the case with the ecstatic devotees (Galli) at the temple 
of Atargatis in Hieropolis, onlookers or bystanders 
might be seized by the ecstatic passion and forcibly 
drawn under its control (1 Samuel 10. 10; 19. 20-24). 
These bands had leaders such as Samuel, who appeared 
“standing as one appointed over them” (so S. R. Driver, 
1 Samuel 19. 20). The members of the bands called 
such leaders by the designations “man of God” (2 Kings 
4. 40), or “master” (2 Kings 6. 5), or “father” (2 Kings 
2. 12). The “Sons of the Prophets” were often married 
(2 Kings 4. 1). They lived together (2 Kings 6. 1f.) and 
ate together (2 Kings 4. 38ff.), often supported by the 
charity of Israelite citizens (2 Kings 4. 42f.). Dr. Her- 
mann Gunkel, with keen insight into the positive reli- 
gious values of the movement, maintains that the mem- 
bers of these prophetic bands were not just ordinary 
men, but were strong, enthusiastic personalities, men of 
powerful, passionate natures, and young men with 
warm blood in their veins. Three things met in them 
—stirring nationalistic enthusiasm, noble religious 
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thoughts, and powerful religious excitation. Whence 
came this remarkable phenomenon? 

Although this ecstatic group prophecy is somewhat 
similar to what we may still see today among the no- 
madic dervishes of the Arabian desert, it was not 
brought into Canaan by the Israelites from their 
nomadic period. The only evidence of prophetic frenzy 
in the wilderness is the Elohist’s story (Numbers 11. 16- 
17a, 24b-25), wherein Yahweh placed his spirit upon the 
seventy elders. “When the spirit rested upon them they 
prophesied, but they did so no more.” ‘This was but a 
momentary experience and had no abiding effect upon 
them. Moreover, such ecstasy as we see among the 
“Sons of the Prophets” did not obtain among the an- 
cient Arabs. It was not the latter’s desert possession, 
but came about through contact with settled culture 
under Christian, Persian, and Indian influence.” 

The unique home of this ecstatic religion was Thrace, 
from whence it spread in two directions. On the one 
hand, it spread west and south into Greece, and there 
in the form of Dionysiac frenzy, as Otto Kern affirms, 
stimulated a profound ethical and religious reform. On 
the other hand, it spread east and south into Asia 
Minor, Syria, and Canaan. As C. P. Tiele has main- 
tained, it was a constituent and permanent part of the 
cults of the Near East such as those of Attis, Eshmun, 
and Adonis. The Phrygians, who in 1600-1400 sg. c. (so 
J. B. Bury) came from Thrace into Asia Minor, brought 
with them these powerful emotional elements in the 
worship of their deities whom they identified with the 
indigenous Ma (Cybele) and Attis. The orgiastic ele- 


"So C. Snouck Hurgronje: Mekka, Vol. II, pp. 160-62, 203. 
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ments in this vigorous Thracian worship were intensified 
in the Phrygian region, where the extremes of climate 
stimulated emotional excesses in religion. We are well 
informed concerning features of this Attis fertility cult, 
as practiced at its chief center in Pessinus in Asia 
Minor, on the shores of the Gallos River. Nocturnal 
celebrations were held, carried out by torchlight, which 
accompanied the sacrifice of a steer. Dull-toned kettle- 
drums, sharp-toned hollow brass cymbals, rattles, Phry- 
gian flutes, and horns worked into a frenzy the devotees 
of the goddess, the Great Mother. 

Southward it spread into northern Syria, where 
Lucian gives us our best glimpse of this group ecstasy as 
experienced by the devotees (Galli) of Atargatis (= As- 
tarte) at the famous Aramaean-Phoenician holy city of 
Hieropolis. On into Canaan (Phoenicia and Palestine), 
it spread. From the narrative of the Egyptian Wen 
Amon’s adventures we get a vivid picture of it at Byblos 
in the period of the Judges, in the account of the ecstatic 
seizure by the Baal of a noble youth during a sacrifice. 
The most adequate authentic picture of it in Canaan” 
however, is the account of the ecstatic prophets of Baal 
at Mount Carmel, as given by the biblical narrator 
(1 Kings 18. 21-29). Here is an authentic fragment of 
the group ecstasy of the Canaanite-Phoenician prophets 
of Melgarth, Baal of Tyre. 

There were four hundred and fifty of them. The 
center of the cult and its climactic act was the sacrifice 
unto the Baal. We hear the long-continued and oft- 
repeated cultic cry, “O Baal, hear us.” We see the limp- 
ing dance about the altar. We get just a hint of the 
Adonis nature of the Baal who perhaps “sleepeth and 


118 OLD TESTAMENT RELIGION 





must be awaked.” We feel the rising tide of emotion and 
the setting in of the ecstatic state, as with knives and 
lances the devotees gashed themselves, the blood spurt- 
ing forth upon them. This is our earliest evidence for 
self-laceration in the ecstatic prophecy of Canaanite 
religion. 

Long before the Israelites entered upon the conquest 
of Canaan this type of prophetic activity had been accli- 
mated in the land. The Israelites took it over along 
with other features of the Canaanite culture, and, even 
as they did with the Canaanite festivals and sagas, 
“Israelized” it.® 

This, however, they did in no mechanical way. In 
spite of the elemental power and contagious passion of 
this Thracian-Anatolian-Syrian ecstasy, thus mediated 
to Israel by Canaan, it never took Israel into mastery. 
It was at this point that Samuel made a great contribu- 
tion. He had the wisdom not to oppose this wild ecstasy, 
but to utilize it, give it guidance (1 Samuel 19. 20), and 
link it to great Israelite objectives. Under his hands it 
became an expression of devotion to Yahweh and a 
fountain of nationalistic enthusiasm. There was a crea- 
tive, germinal concept in Israel, deposited in its soul by 
Moses, which made it possible for Israelite religion to 
absorb without either being itself absorbed or becom- 
ing a mere religious syncretism. This concept was the 
covenant, that sense of mutual obligation between Yah- 
weh and Israel, with its deep, ethical urge.\ This Israel 
retained, but Canaanite ecstatic prophecy thrilled it 
with fire and intensity. In the noblest prophetic spirits 
of Israel the native Israelite drive toward righteousness 


* Compare G. Hölscher: Die Profeter, pp. 142f. 
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was heightened into a passion, and Canaanite ecstasy 
made its contribution to this. 

Moreover, when we penetrate to the heart of this 
ecstasy, we find it to be, as R. Kittel suggests, a form of 
mystical apprehension of the divine. Its unattractive 
excesses should not blind our eyes to the longing for 
deliverance from carnal instincts and for union with 
deity, which this orgiastic group-worship so passionately 
expresses. This hunger for union with God was to find 
increasing satisfaction as Israelite prophecy progressed. 
For, as John Skinner maintains, there was no discon- 
tinuity between the “Sons of the Prophets” of Samuel’s 
day and the great prophetic figures of the eighth and 
succeeding centuries. 


6. COALESCENCE 


It was under the kingship of David that the merging 
of Israelite and Canaanite cultures reached its climax. 
He built upon the pioneering foundations laid by Saul, 
but he was a far greater statesman than his predecessor. 
His political genius brought to successful accomplish- 
ment what Saul had never attempted and what Abime- 
lech had earlier tried to achieve and failed—the unified 
political control of the two peoples. As Wallis with 
penetrating sociological insight has revealed, the Israel- 
ite nation came into being under David “at the point of 
coalescence” between Israelites and Canaanites. The 
main feature of the cultural development of Israel was 
this conflict between and fusion of the two peoples, and 
the Davidic empire had a great part to play in further- 
ing that fusion. 

Up to the time of David the tribe remained the cen- 
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ter of gravity among the Israelites. David, however, 
broke through the tribal order and established in its 
place the idea of the monarchy. He introduced the 
West-Asiatic social idea of a king, a concept which was 
far more Canaanite than Israelite and to which Israel 
never fully accommodated itself. “The late narrative of 
the founding of the monarchy (1 Samuel 8) shows 
clearly how the old Israelite order of things, with its 
concept of family or tribal rights, resented the mon- 
archy, with its emphasis upon the right of kings. The 
large cities, the centers of politics and trade, felt the 
change the most keenly. Here new dominant classes 
arose associated with the king, which appropriated the 
property and gained control of the cities. "The conse- 
quent degenerating of the small landholders into a pro- 
letariat of the oppressed and poor created strategic prob- 
lems in Israel. The cities best adapted themselves to 
the Canaanite spirit.? 

David's empire was Israelite in its political control 
and Yahweh was the national god, but the empire in- 
cluded the Canaanites. With great political astuteness, 
David made a famous old Canaanite fortress, Zion 
(Jerusalem), the capital of his empire. This city, which 
had first emerged in Egyptian sources c. 2100 8. c. as a 
center of revolt against Egypt, had next appeared in the 
clear light of history in the Tell el-Amarna correspond- 
ence, when it was a loyal Canaanite principality of 
Egypt. The Canaanite “Jebusites” remained after 
David's mastery as a part of the population of Zion 
(Joshua 15. 63). With some of them he contracted state 
marriages (2 Samuel 5. 13). Canaanite cities helped to 





, Compare J. Pedersen: Israel, pp. 22-25. 
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man his army (2 Samuel 23. 32, 37). The census which 
he took of his empire included the Canaanite popula- 
tion (2 Samuel 24. 5-7). Araunah, the Canaanite, is 
represented as rendering fealty to him as “my lord, the 
king” (2 Samuel 24. 21). Merging into Israel the | 
Canaanites disappeared as a political entity, yet, cultur- 
ally speaking, their influence continued strong. It may | 
be said that the Canaanites lost their life only to find it 
in a Canaanized Israel. The laws of the Code of the 
Covenant (Exodus 20. 23 to 23. 33), which date from the 
time of the Judges or the United Monarchy, and which 
prevailed more or less widely in Israelite city communi- 
ties, are rooted in an agricultural social life and, as 


Pedersen maintains, are almost completely Canaanite. 


Israelites and Canaanites under David was the new im- 
portance given by him to the ark of Yahweh. It was 
formerly held that the ark dates from the Mosaic period. 
E. Meyer interpreted it as a wilderness institution 
appropriate to Israel’s nomadic nature. He explained it 
as a wooden chest containing a stone fetish of the deity, 
or perhaps, as G. F. Moore has conjectured, a stone 
from Sinai. In the earliest traditions of the wilderness 
wanderings, however, the ark appears with certainty but 
once, in connection with a ritual (Numbers 10. 35-36). 


Another influence that aided in the coalescence of the | 


Arise, Yahweh, 

And let thine enemies be dispersed; 

And let those hating thee fiee from before thee. 
Return, Yahweh, i ۱ i : i 
To the ten thousand families of Israel.10 


®" Author’s translation. For “families,” compare G. B. Gray: Num- 
bers, pp. 9 [on 1. 16] and 97. 
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This early fragment of ritual with which the ark was 
connected, while it carries with it the stamp of ancient 
origin, probably dates not from the nomadic, but from 
the Canaanite period of Israel, and is best interpreted, 
not as connected with the breaking up and establishing 
of the camp in the wilderness, but as the setting forth 
of the Israelite forces to battle in Canaan, with the ark 
as their war palladium (1 Samuel 4. 17), and the return- 
ing of the sacred object to its resting place victorious 
from the fray. Particularly, as G. B. Gray suggests, 
does the second bit of the ritual imply that settled life 
in Canaan already exists. The richest traditions con- 
cerning the ark which we possess (1 Samuel 1-6) all have 
reference to the history of Israel after the settlement in 
Canaan had occurred. The róle which the ark seems 
, to play in the invasion of Canaan (Joshua 3ff.) does not 
۱ appear in the earliest account (Judges 1) and represents 
a process which Dr. J. E. McFadyen has suggestively 
called a “telescoping” of history, a throwing back into 
the earlier period of that which in reality was a later 
development. It is part and parcel of the unhistorical 
conception of a single, unified invasion of Canaan 
under the common command of Joshua. 

While it is becoming increasingly clear that the ark 
of Yahweh dates from the Canaanite period of Israel, 
no unanimity has been reached by authorities who sup- 
port this view, concerning the nature of the ark. Dibel- 
ius proceeds from W. Reichel’s hypothesis suggested in 
1897, that the ark, the classic description of which 
(Exodus 25. 8ff.) comes from the Priestly writer, was a 


“This is argued among others by M. Dibelius, R. Hartmann, H. 
Gressmann, W. R. Arnold, G. Hólscher, and S. Mowinckel. 
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portable throne. Dibelius views it as the chief cultic 
symbol of the imageless worship of Yahweh and inter- 
prets it as a primitive throne but an empty throne for 
Yahweh, who although present was invisible. Under 
Babylonian influence this empty throne represents the 
cosmic throne of Yahweh. Meinhold also views it as a 
portable throne of Yahweh, the proper sanctuary of 
Israel, but places its origin at Sinai. 

Attractive as this theory is, neither Dibelius nor 
Meinhold have answered the trenchant arguments of 
Budde that the word for ark (aron) does not and cannot 
mean “throne,” but does and must mean a “box” or 
“chest” which is intended to contain something. Rich- 
ard Hartmann, by approaching the question from the 
standpoint of comparative religions, leads us a step 
closer to the correct understanding. He views it as a 
transportable sanctuary carried in cultic processions, 
the closest parallels being the Egyptian processional 
barges. It was not a nomadic sanctuary, for its abiding 
place, as we note at Shiloh, was a Temple (1 Samuel 3. 
3). He inclines, however, toward an Egyptian origin | 
for the ark, but views it as mediated to Israel through 
the Osiris (= Adonis) cult. He sees original connection 
between the ark of Yahweh and the coffin of Osiris, the 
fertility deity who dies but to rise again into vitality 
and power. “The coffin of the god,” he maintains, “is 
at the same time his seat.” 

An important view concerning the nature of the ark 
is that advanced by W. R. Arnold. He interprets it as a 
sacred box which held the sacred lots. It was a “minia- 
ture temple” whith actually housed the spirit of the 
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divinity at the moment when the disposition of the 
sacred lots was being effected—a sort of shrine or refuge 
within which the Numen could work its mysterious 
spell upon the lots while shielded from the scrutiny 
of the human eye. , He contends that the reading 
“ephod,” wherever in the Old Testament it stands for a 
solid object, has been deliberately substituted by Jewish 
scribes for a more troublesome word, the word “ark” 
(aron), “the specific instrument of Priestly divination 
among the ancient Hebrews.” At every sanctuary of 
Yahweh which was in the custody of a consecrated 
priesthood such an ark existed. By the middle of the 
ninth century B. c., in official circles the institution of 
Priestly divination (1 Samuel 30. 7-8) had given place 
to the instrumentality of inspired human speech, or 
prophecy. The early association of the Priestly preroga- 
tive with the ark, however, continued (Deuteronomy 
10. 8; 31. 9, 25, 26), and the institution was projected 
back into Moses’ and Joshua’s times. The Deuteron- 
omists of the seventh century, who were concerned with 
making legitimate the sole sanctuary of the Jerusalem 
Temple, represented the two tables of the law as having 
been the content ot the ark (Deuteronomy 10. 1-5; 

1 Kings 8. 9, 21) and the Priestly document carried on 
the development by calling it “the ark of the testimony” 

(Joshua 4. 15), likewise setting it back into the Mosaic 
days. 

Formerly an advocate of the view that the ark was 
the empty throne of Yahweh, Dr. H. Gressmann at 
length surrendered it for a more adequate view which 
makes a vital contribution to our understanding of its 
nature and significance. He starts with the suggestion 
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of R. Hartmann that the ark was a processional sanctu- 
ary, not of the wilderness but of Canaan, and presup- 
poses as its resting place not a tent but a temple. He 
maintains that it originally contained an image of 
Yahweh, as is suggested by the references to the “pres- | 
ence” of Yahweh, which will go with Israel (Exodus 33. | 
13, 14), probably, as the later records of the religious | 
institutions of Jeroboam II may imply, in the form of a 
young steer (Psalm 132. 5).12 The ark comes from the 
Baal religion of Canaan. With W. R. Arnold he be- 
lieves that it was not a single but a manifold object, 
every Temple having its own ark and priesthood. The 
theory of a single ark corresponds to the Deuteronomic 
idea of a single legitimate sanctuary and represents, as 
we have noted above, a telescoping of history, a re- 
flection back to earlier. times of a later development. 
The “sacred box” which was most significant in 
Israel’s history was the one at the Temple of Shiloh, 
where we have already encountered an early Canaanite 
vintage festival (Judges 21. 19). It was called, as Arnold 
renders it, “the box of Yahweh militant.” We first meet 
it when the Philistines were threatening to control 
Canaan. It was captured by the Philistines (1 Samuel 
4. 17), restored to the Israelites, taken to Kiriath-jearim, 
and from there in two expeditions, both of religious, 
processional character, to Jerusalem, where it was placed 
in a tent specially prepared for it (2 Samuel 6). In 
David’s day it had already achieved the position of | 


2H. Gressmann, Die Lade Jahves, pp. 27-29. Compare G. Hoffmann: 
“Versuche zu Amos,” in ZAW III (1883), p. 124; B. Stade: Biblische 
Theologie des Alten Testaments, p. 121; E. Meyer, Die Israeliten, p. 
284, and H. Gunkel: Genesis‘, p. 486. That this Psalm dates from the 
period of the kingdoms, compare R. Kittel: Die Psalmen’, °, p. 404. 
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being the nation’s most sacred religious symbol. Yahweh 
had then been practically identified with the Baal. of 
which the image was the bull. Yahweh was conceived 
as being uniquely present in it. To bring it in dignified 
religious processional to his newly captured capital 
shows in David the union of political and religious 
insight. It was a climactic act in the coalescence of the 


(Israelites and the Canaanites. 


Into that population, rapidly merging under David’s 
dominant hand, as the result of his masterful victories 
over surrounding peoples, came the beginnings of a 
new cosmopolitanism in Israel. His expanding 
dominion over the Philistines, the largely Hittite Ara- 
maeans of Coele-Syria, the purer Aramaeans of Damas- 
cus, and the Edomites, brought with it inevitably, 
through the unrestricted entrance of foreign cultural 
streams, an “expansion of Yahweh.” Suggestively hint- 
ing at this evolution, the prophet of a later time, 
looking back toward the earlier days of Yahweh’s dealing 
with Israel, says, “Israel was holiness unto Yahweh, the 
first fruits of his increase” (Jeremiah 2. 3). David be- 
gan the process whereby Yahweh became the God of 
gods (Deuteronomy 10. 17). Moreover, the strength 
of his political control provided the foundation for 
Israel’s religious development. Studying his contribu- 
tion to Israel from the sociological angle, Wallis has 
rightly said that David “constructed the stage on which 
alone was possible the Yahweh-Baal conflict over the 
problem of mishpat” or social justice. l 

The first act of the drama closes. The tribes are 
settled in Canaan. They have made the transition from 


Louis Wallis: God and the Social Process, p. 141.‏ هد 
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nomads to agriculturalists. They have established a 
monarchical form of government and David has fused 
together Israelites and Canaanites in a strong, unified 
rule. The way has been prepared for the second act 
of the drama, the struggle between Yahweh and Baal. 


CHAPTER V 
YAHWEH OR BAAL 


HE second act in’the drama of Israel’s religions 
development, as seen in the light of its Canaan. 
ite background, traces the pendulum-like swing back 
and forth between the two modes of religion in Pales- 
tine represented in the worship of Yahweh on the one 
hand and of Baal on the other. It follows the process of 
passionate action and reaction between these two basi- 
cally antagonistic types of religion from the reign of 
Solomon to the eighth century B. C. 


1. THE INFLUENCE OF SOLOMON 


As early as the reign of David commercial relations 
between Phoenicia and Israel had already been estab- 
lished. Hiram, king of Tyre, “ever a lover of David” 


* (1 Kings 5. 1), had then sent Phoenician ambassadors 


to Jerusalem. For the building of David’s palace tim- 
ber from the Lebanon had been used, and Phoenician 
masons and carpenters had begun to pour into the cap- 


` ital (2 Samuel 5. 11). Under Solomon these commer- 


t 


cial relations with Phoenicia were greatly extended and 
sealed by treaties (1 Kings 5. 12). He proceedėd upon 
a vast building program, including the Temple, the 
palace, the Millo, the wall of Jerusalem, and the for- 
merly Canaanite cities of Hazor, Megiddo, Gezer, Beth- 
horon, Baalath, and Tamar. He built store cities, chariot 
cities, and cities for his horsemen. He also built a navy 
(1 Kings 9). The corvee, or labor gangs, necessary for 
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this building program were, as Pedersen maintains, “the 
reduced Canaanites,” the so-called gerim or sojourners 
(1 Kings 9. 21), but Israelites were certainly not spared. 
For Israelite religion the most significant of his building 
enterprises was the Temple. 

The ultimate pattern for the Solomonic Temple was 
Egyptian, but it came to Israel through Phoenician 
(= Late Canaanite) mediation.. The immediate pat- 
tern, as Gressmann says, was the temple of Melgarth, — 
Baal of Tyre, there conceived as god of heaven and the 
sun god. Phoenician architecture was a mixed art with 
both Egyptian and Babylonian-Assyrian motifs. Many 
Phoenicians were employed in cutting the Lebanon 
cedars, and in shaping the stones and timbers, artisans 
from Sidon and Gebal (= Byblos) being particularly 
mentioned (1 Kings 5. 6, 9, 18). The brass work was 
under the direction of a Tyrian, a highly skilled artificer 
who knew intimately features of the Phoenician cult 
and was at home in the characteristic Phoenician reli- 
gious symbolism (1 Kings 7. 13-14). 

From the data furnished by the Temple records (1 
Kings 6-7), supplemented by inferences from the plan 
of the new Temple given by Ezekiel, who had been 
familiar with the first temple, we can obtain a tenta- 
tive reconstruction of the Temple of Solomon. The 
Temple area was surrounded by an outer fore-court 
enclosed by a wall. The Temple was oriented toward 
the east. Entering the east gate one stepped up to the 
middle fore-court on a higher level which, on all four 
sides, like the outer fore-court, surrounded the ‘Temple 
and was enclosed by a wall. Steps leading up from 
the west end of this middle fore-court led through an 
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entrance door into the inner fore-court which extended 
in front of but did not surround the Temple. This 
was the place of assembly of the congregation. Here 
stood the brazen sea, ten cubits in diameter, supported 
by twelve oxen arranged in threes, each triad facing 
toward one of the four cardinal points of the compass; 
and ten lavers of brass, large bowls placed on wheeled 
carriages, to convey water for ablution, five on the right 
side and five on the left. One crossed the inner fore- 
court and was at the entrance to the Temple proper. 
Here stood two lofty brass pillars eighteen cubits high 
and twelve cubits in circumference, one on each side of 
the entrance. This feature is further evidenced by a 
gilded glass found beneath the ruins of a burial cham- 
ber three miles from Rome, which contains a represen- 
tation of the Jerusalem "Temple as it lived in the mem- 
ory of a pious Jew of 250-350 a. D., and which portrays 
two such pillars of dark metallic hue, thus reflecting the 
vitality of the ancient tradition. These twin pillars 
were similar to those already noted as present at the 
Temple of Melgarth at Tyre, and at Byblos, Shechem, 
Taanach, Hieropolis, Paphos, Sardes, and Idalion. In 
the Temple of Solomon the pillars were named Yakhin 
(= Jachin) and Boaz. As suggested by S. A. Cook, 
W. E. Barnes, and H. Gressmann, it is likely that the 
latter name, which in Lucian’s recension of the Septua- 
gint appears as Baaz, is a corruption of “Baal.” Taken 
_ together the two pillars may mean, “Baal establishes.” 
To the Tyrian artificer the “Baal” would refer to Mel- 
qarth, Baal of Tyre. The walls were decorated with 
carved figures of cherubim, palm trees, and open 
flowers. 
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From the fore-court ten steps led up to the vestibule 
(Ezekiel 40. 49 Lxx), which was twenty cubits wide and 
ten cubits deep. The Temple proper was entered from 
this vestibule. The sanctuary was first entered. Here 
stood ten candlesticks, five on the right side and five on 
the left. Here also was the altar, with the twelve loaves 
of shewbread. The walls were lined with wood and 
the doors were ornamented with carved representations 
of cherubim, palms, and flower wreaths. The sanctu- 
ary was a long room forty by twenty cubits in area and 
thirty cubits high. To half its height it was surrounded 
on three sides by a three-story lateral structure forming 
in each story thirty small chambers (Ezekiel 41. 6). The 
walls of these rooms reduced in thickness from below 
upward so that the upper rooms were larger than the 
lower. These rooms were reached by a single door in 
the south side which led by winding stairs from one 
story to the other. They were intended for storage 
rooms, treasure receptacles, or clothing chambers for 
the priests. Some of them were probably cells for the 
qedheshim, or male prostitutes, “where the women wove 
hangings (or garments) for the Asherah” (2 Kings 23. 7). 

The holy of holies (debhir) was cubical in shape, 
twenty cubits in each measurement. It was separated 
from the sanctuary by a wall of cedar and was entered 
by a door finished in olive wood. While the sanctuary 
was lighted by windows which were above the lateral 
structures, the holy of holies was completely dark. It 
was overlaid with gold. Within it stood two cherubim 
made of olive wood, each ten cubits high. Their wings, 
which measured five cubits, “were stretched forth, so 
that the wing of the one touched the one wall, and the 
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wing of the other cherub touched the other wall; and 
their wings touched one another in the midst of the 
house” (1 Kings 6. 27). 

In solemn processional and in festal celebration Solo- 
mon brought the ark from the sacred tent where David 
had installed it, and placed it in the holy of holies under 
the wings of the cherubim (1 Kings 8. 6f.). In an ancient 
literary fragment preserved, according to the Septuagint, 
in the book of Jashar (1 Kings 8. 12f.), is given Solo- 
mon's dedicatory address at the installation of Yahweh 
in the holy of holies of the newly erected Temple.! 


The Lord [=Baal] in the Heavens establishes [=yakhin] 
the Sun, 

Yahweh says he would dwell in the darkness. 

I have surely built a house of habitation for thee, 

A place for thy dwelling forever. 


“The Lord [=Baal] in the Heavens” is here identical 
with Yahweh. It is Yahweh conceived, however, as Baal, 
the sun god. This is a conception quite foreign to the 
ancient Israelite view of Yahweh, but exactly in har- 
‘mony with the Canaanite conception of Baal from the 
time of Ikhnaton on, and particularly of the Tyrian 
Baal, as we learn from Abi Milki of Tyre, who speaks 
of “the sun” as Hadad (that is, Baal) in heaven (Kn. 
: 149. 7). 

The appearance of the Hebrew proper names com- 
pounded with Baal from the time of the monarchy— 
Esh-Baal, Baal-Yadha, Baal-Ya, Baal-hanan—and earlier, 
Jerub-Baal, becomes intelligible in the light of this 


*1 Kings 8. 12f., following H. Gressmann's reconstruction; compare 
Die Lade Jahves und das Allerheiligste der Salomonischen Tempels, 


pp. 626. 
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virtual identification. We see in this period, under the 
influence of Solomon, the climax of a development 
which began with the entry of the Israelite tribes into 
Canaan, wherein, under cultural and political influence, 
practically all the qualities of the Canaanite Baal par 
excellence, the great solar deity and at the same time 
the god of war, storm, and fertility, were attributed to 
Yahweh. The total influence of Solomon’s rule was — 
opposed to the stern simplicity of the ancestral nomadic 
religion and congenial to the absorption of the Canaan- .. 
ite ideal. 

It was the Deuteronomic historian, writing from the 
sixth century B. c., who describes the policy ot Solomon 
toward foreign deities (1 Kings 11. 1-8). But the Deuf 
teronomist is here manifestly working from dependable 
historical sources and gives a reliable picture of the 
situation for the tenth century B. c. Under the direct 
patronage of the State, Solomon introduced foreign 
cults, the worship of the Phoenician-Canaanite Ashtart, 
here called the Sidonian Ashtoreth, the old Canaanite 
and Ammonite King deity Milcom (=Malk or Milk), 
more familiarly called Molech, to whom human beings 
were sacrificed, and the Moabite Chemosh. While the 
present text locates this foreign worship on the Mount 
of Olives, the Septuagint, which here presents a superior 
text, lacks that clause. It is likely that the Israelite 
historian’s location of these cults on Mount Olivet grew 
out of the late Jewish horror at the thought that such 
cults would ever have been tolerated in close proxim- 
ity to the Temple. Solomon’s policy, however, was — 
more than mere toleration. The evidence points 
toward participation in these cults on the part of Sol . 
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omon himself (1 Kings 11. 5), with the inevitable influ- 
ence that it would have upon the popular mind of 
Israel. 

It was probably from the era of Solomon, especially 
under the development of the Temple with strong 
influx of the Phoenician cultural contribution, that a 
unique Canaanite influence began to be felt in Israel. 
It was “Canaanite Psalmody.” Winckler was the first 
to call attention to a number of the Tell el-Amarna 
letters which contain sections to which certain Psalms 
of Israel and other like productions of the Old Testa- 
ment are very similar. These letters were addressed to 
the Egyptian Pharaoh, who was viewed in Egyptian 
religion as a god or his representative. F. Bohl and A. 
Jirku have demonstrated it to be probable that these 
appeals to “my lord, the king,” or “the king, my lord,” 
were originally current forms of address to native mas- 
culine Canaanite deities. Consequently, in these letters, 
as S. A. Cook rightly suggests, we are enabled to see 
how Canaanites and Amorites thought of their sacred 
beings. We see here a religious phraseology rich in 
feeling and in the mood of devotion, already well estab- 
lished by 1400 8. c. We encounter in them a profound 
sense of divine leadership (Kn. 288. 13-15). It was the 
king (that is, the god) who had placed Abdi Khiba in 
control of Jerusalem. The people of the city Irkata 
pray, “May not the breath of the king forsake us” 
(Kn. 100. 36ff.), wherein “breath” is equivalent to the 
Hebrew “spirit” (ruah), a life-giving principle, a usage 
of which we are forcibly reminded in Psalm 51. 11: 


“Take not thy holy spirit [ruah] from me.” 
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With this Canaanite thought Ezekiel’s conception of 
the reanimating “breath” or “spirit” of Yahweh is in 
intimate harmony (Ezekiel 37. 14). The breath of the 
king (that is, the deity) brings peace to the troubled 
heart of Yaphi of Gezer (Kn. 299. 17-21). The king, 
viewed as deity or his representative, is addressed as 
“father” and “lord” by Rib Addi (Kn. 73. 35-38). The 
mood of lamentation and weeping, so prominent in the 
Psalter and finely expressed in the imaginative por- 
trayal of Jerusalem weeping as a solitary widow (Lam- 
entations 1. 1-2), finds an interesting prototype in the 
lamentation of the city of Tunip (Kn. 59. 39-42): 

But now weeps 

Tunip thy city, 

And her tears flow, 

And there is no grasping of our hand. 

In the Tell el-Amarna letters there are fragments of 
“Canaanite Psalmody” which seem like prototypes of 
specific Israelite Psalms. Abi Milki of Tyre writes 
(Kn. 147. 13-15), 

He makes his voice [lit., “sound”] resound in the heavens, 
So that the whole land trembles before his voice. 
Of this we are forcibly reminded when we read in the 
majestic twenty-ninth Psalm: 

The voice of Yahweh is upon the waters: 

The God of glory thundereth (verse 3). 
His address to his “lord” as the “sun” is recalled when 
we read the beautiful hymn to the sun embodied in 
Psalm 19: 
His going forth is from the end of the heaven, 


And his circuit unto the ends of it: 
And there is nothing hid from the heat thereof (verse 6). 
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Writes Abi Milki: 


My lord is the sun who rises 

Over the land by day; 

According to the intention of his gracious father, 

He animates by his good. ... 

He transters the whole land into rest 

By the might of his hand (Kn. 147. 5-12). 
Psalm 139. 8 reminds us of a letter from Tagi, in north 
Syria: 

I£ we ascend to the heavens, 


If we descend to the earth, 
Our head is in thy hands (Kn. 264. 15-19). 


Three writers from different localities and independ- 
ently of one another, quote with almost word-for-word 
identity from what must have been a common, beloved, 
and familiar Canaanite source: 

I have looked this way and I have looked that way, 

But it did not become light. 

Then 1 looked up to the king, my lord, 

And it became light. 

Yea a brick may forsake its (surrounding wall) 

But I retreat not from the feet of the king my lord. 
(Kn. 266. 9-25; 296. 11-22; 292. 8-12.) 

We are reminded of this “Psalm fragment” when, in 

Psalm 139. 11-12, we read of God’s presence manifest 

alike in the darkness and the light, and when in Psalm 

80 we hear Yahweh’s lamenting worshiper praying, 

“Cause thy face to shine” (verse 19). 

Other “Psalm fragments,” while not revealing such 
identity, show marked similarity and most likely go 
back in origin to a single source. Aziru of Amurru 


prays, 
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The face of the king, my lord, 
The beautiful (tace), 1 seek (Kn. 165. 6-7; 166. 7-8). 


His son confesses, 


To thy face 1 look up, 
Thou art indeed my lord (Kn. 169. 9-10). 


Abi Milki of Tyre laments, 


When shall 1 see 
The face of the king, my lord? (Kn. 147. 59-60.) 


And Abdi Khiba of Jerusalem affirms, 


I will come in to the presence of the king, my lord, 
A, see the two eyes of the king, my lord (Kn. 286. 
-41). 


The striking phrases of these “Psalm fragments” are 
recalled when we read, 


As for me, 1 shall behold thy face in righteousness; 
I shall be satisfied, when I awake, with thy likeness (Psalm 
17. 15). 


When thou saidst, Seek ye my face; 
My heart said unto thee, 
Thy face, Lord, will I seek (Psalm 27. 8). 


Moreover, in some of these fragments of “Canaanite 
Psalms” we see that the principal of parallelism, the 
most outstanding feature of later Hebrew poetry, is 
already present. (Compare Kn. 127.) 

Immersion in these “Psalm fragments” helps us see | 
how vitally the religious concepts, expressions, and style ۰ 
of such “Canaanite Psalms” indirectly influenced bibli- | 
cal psalmists and prophets by creating literary forms | 
for the expression of religious faith. Here is a religious 
vocabulary centuries before the Israelite psalmists and 
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prophets began to write. And these “Psalm fragments” 
show us, as F. Bohl has suggested, the “rich treasure of 
hymn literature which pre-Israelite Canaan must have 
possessed and which Israel received from Canaan as an 
inheritance.” We have no means of knowing when such 
influences began to be effective in Israel. But, in view 
of the close linkage of the Israelite Psalms with the 
public worship of Israel, which the recent studies of 
S. Mowinckel and H. Gunkel have established, it seems 
likely that their influence began to be felt in the period 
of Solomon from the time of the building of the 
Temple. 

Yet, more thoroughly than David had done, Solomon 
sought to unify his dominion and to eradicate tribal 
and family loyalties. His economic organization of the 
whole nation into twelve administrative districts as a 
basis for taxation (1 Kings 4. 7ff.) struck right across 
tribal divisions. The Yahweh of nomadic days, who 
came from Sinai and led his people through the wilder- 
ness by pillar of cloud and fire, now had settled exist- 
ence in Jerusalem in a Temple, built according to 
Egyptian ideals which were mediated to Israel through 
the Canaanite Phoenicians. And Yahweh had become 
practically identical with Baal. The epoch of Solomon 
thus marks a great transition, political, cultural, and 
religious, in the development of Israel. 


2. THE PROPHETIC PROTEST 


It was inevitable that the old nomadic temper in 
Israel, which best preserved the Mosaic ideal, would 
assert itself in vigorous opposition to the Canaanite 
influence so strongly expressed in the total trend of 
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Solomon's reign. The source of the protest was Shiloh, 
where “the ark of Yahweh militant,” now housed in 
the Temple at Jerusalem, had formerly rested. It was 
voiced by Ahijah of Shiloh. In a prophetic oracle, ac- 
companied by dramatic symbolism, he instigated the 
division of the monarchy, arousing the ten northern 
tribes to revolt from the house of David to form a new 
kingdom, with Jeroboam, Solomon’s skilled superin- 
tendent of labor, at its head. Tearing his own new 
garment into twelve pieces he handed ten of them to 
Jeroboam (1 Kings 11. 29ff.). Thus fired by the 
prophetic word, upon the death of Solomon, when the 
same autocratic, syncretistic policy which the latter had 
inaugurated seemed to be promised under his son, Jero- 
boam led the revolt of the northern section of the 


nation and nd became > the first king of Israel (933- -912 B. C. G), 
with his capital at Shechem in the beginning, and later 
at Penuel (1 Kings 12). 

There is no doubt that the prophetic party, whose 
agent and spokesman Ahijah was, had hoped that the 
revolt of the north would open the way to a purer 


religion (1 Kings 14. 7-8). But they were soon to be 


disillusioned. While Jeroboam was nominally an ad-. 
herent of Yahweh worship, as the name of his son Abi- 


jah (Yahweh is father) implies, to him religion was but 


an instrument of political quietus. He set up at each of 


two already famous sanctuaries, now Israelite, but with 
centuries of Canaanite religious tradition behind them, 
Bethel in the south and Dan in the north, a golden 
bull image, conceiving them, however, as images of 
Yahweh, God of the Exodus (1 Kings 12. 28-29). This 
bull worship was ultimately derived from Canaanite 
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religion, the bull being the symbol of Hadad, Baal 
par excellence, and already a familiar image to the 
Israelites. However, the Canaanite bull cult had been 
enriched by the influence of the Osiris bull worship of 
Egypt as this had been mediated to Canaan through 
Phoenicia. It had probably already been absorbed in 
large measure into the cult of Yahweh, although the 
golden bull of the E narrative from the time of Moses 
(Exodus 32) represents a telescoping of history, a ront- 
ing back into the wilderness period of a tendency which 
actually developed in Canaan. What Jeroboam I really 
did was to dignify by official recognition what had 
already become a factor in the Canaanized cult of Israel, 
and thus carry into yet greater effectiveness that Canaan- 
izing development in the religion which had steadily 
increased since the conquest and which had reached 
its high point in Solomon. 

Ahijah, who had stimulated the revolt of the north- 
ern tribes, lived long enough to experience the dis- 
illusionment of the prophetic party and to rebuke 
Jeroboam I sharply for his Canaanizing influence (1 
Kings 14. 7-16). As was the case a century later, when 
the Judaean Amos appeared with his prophetic invec- 
tive at the sanctuary of Bethel, so now the judgment 
proclaimed by Ahijah was re-enforced by an anonymous 
prophet of Judah, who appeared at the sanctuary at 
Bethel, and, from the angle of pure religion, bravely 
inveighed against the policy of the king (1 Kings 13. 
1-9). Moreover, he in turn won the admiration and 
aroused the conscience of an anonymous prophet of 
Bethel, who, until the preaching of his fearless Judaean 
prophetic colleague, had apparently acquiesced in the 
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religious policy of Jeroboam without opposition 
(1 Kings 13. 11ff., esp. 31-32). 

This Canaanizing tendency of Jeroboam I, with its 
idolatry, in the hands of the Deuteronomic historians 
three centuries later, became the touchstone by which 
the reigns of succeeding monarchs in Israel were 
judged (1 Kings 16. 19, etc.). It was viewed as the root 
sin in Israel, and created one of the most crucial reli- 
gious problems for the eighth-century prophets. 


3. THE INFLUENCE OF THE DYNASTY OF OMRI 


Omri, vigorous military chieftain, captain of the 
army under Elah, was lifted to the throne and inaugu- 
rated a dynasty which was destined to have we'ghty 
significance for the religious development of Israel. 
With keen military strategy he selected Samaria as his 
new capital, a site of strategic advantage in case of 
attack. He mastered Mesha of Moab, as we learn from 
the famous Moabite stone. Long after his death the 
Assyrians called Israel “the land of Omri.” Yet, from 


the religious angle, the most significant thing he did | 
was to give to Israel Ahab, his son and successor, who | 


ruled for twenty-two years in Samaria (876-854 B. c.). 
Ahab was another Solomon. He brought Israel into 
the world stream. But it was in the field of religion 
that his reign was most influential. He allied his king- 
dom with Phoenicia and married the brilliant and force- 
ful Jezebel, daughter of Ethbaal (Itto baal, so Menan- 
der), king of Tyre, and priest of Astarte. Up to the: 
time of Ahab the religion of Israel had been strongly 
Canaanized but it was still the worship of Yahweh. | 
Now, however, under the influence of the fanatical 
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religious zeal of the daughter of the Phoenician priest- 
king, by whose strong hand Ahab, her husband, was 
largely controlled, came the purposed introduction of 
the Tyrian cult of the Phoenician Baal, Melgarth. This 
cult included the macceboth and the asherim, which we 
meet in Canaanite religion in general. But it also con- 
tained wild and dissolute elements which, up to this 
time, Israel had experienced only in isolated instances 
(Numbers 25. 1-3 [JE]). These were sacred prostitu- 
| tion, along with the magical practices associated with 
it, as the numerous small Astarte figurine amulets re- 
veal, and the wild ecstatic dance, orgiastic in nature, 
with self-mutilation. Not only did Jezebel introduce 
the cult of the Tyrian Baal Melgarth into Israel, and 
by brilliant court example lead the adherents of it, but 
! she also forced it upon Israel. She launched a persecu- 
tion of the prophets of Yahweh which lingered in the 
memory of the prophetic circles as a reign of terror. 
Î Ahab himself became an adherent of the Tyrian Baal. 
f He built a temple for Melgarth in Samaria and in- 
stalled an altar for his worship, setting up an asherah 
beside it (1 Kings 16. 30-33). The historian views his 
introduction of the contemporary Phoenician cult as 
the resurgence and intensification of the Old Amorite 
(= Canaanite) influence in Israel (1 Kings 21. 26). 
Vivid contemporary evidence of this vigorous intro- 
duction of the cult of Baal is given from certain Israelite 
proper names regularly and beautifully written on 
potsherds, in black ink, with the use of a reed pen. 
Aside from the Gezer Agricultural Tablet (ninth cen- 
tury B. C., so Lidzbarski), these ostraca are our earliest 
examples of Hebrew writing. They consist of tempo- 
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rary notes, accounts of wine and oil for palace use, and 
may be dated c. 862 5. c. They were found by the 
Harvard excavators of Samaria in a palace treasure 
chamber, a room thirteen and one half by nineteen and 
one half by twelve feet in size, in an inner part of 
Ahab's palace. Most of the personal names inscribed 
on them occur in the Old Testament. A few are com- 
pounded with El—Elisha, Elmattan, and Eliba. A con- 
siderable number are compounded with “Yau” (=Yah- 
weh), such as Bedyau, Gaddiyau, Shemaryau, Yedayau, 
Abedyau, Abiyau, Yauyosheb, Marnayau, Fgelyau, and 
Yauyada. Six names are compounded with Baal: Baal- 
zamar, Baalazkar, Baalmeoni, Meribaal, Abibaal, and 
Baala. We have already seen that even from pre- 
Davidic times the title “Baal” was applied to Yahweh. 
And it is instructive to see the name “Yahweh” com- 
pounded with “Egel” (“calf”), an indication of the bull 
cult which, in a derogatory sense, the Israelites later 
dubbed “calf” worship (Hosea 8. 5). But it is quite 
likely that the mames compounded with “Baal” are 
rightly viewed as evidences of the effectiveness with 
which the worship of Baal of Tyre had been introduced 
under Ahab. 

During Ahab's reign new cultural streams of influ- 
ence poured in upon Israel. The excavators of Samaria 
have found a number of beautiful ivories, such as were 
used in abundance in the courts of the Near East to 
ornament cabinets, couches, tables, and stools. They 
throw vivid light upon the Israelite historian’s refer- 
ence to Ahab’s ivory palace (1 Kings 22. 39), and make 
concrete the bitter criticism hurled a century later by 
Amos against the “houses of ivory” and the beautiful 
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“beds of ivory” of the “notable men” of Israel (Amos 
3. 15; 6. 4). They date from the ninth and eighth 
centuries B. C., and fall into two groups, the one pri- 
marily Egyptian in conception, though not in crafts- 
manship, the other primarily Aramaean. The influence 
of Egyptian religious motifs is especially strong, and it is 
| the fertility deities that predominate in the artistic por- 
| trayals carved in the ivories. Very popular is the 
| representation of Harpocrates, or Horus the child. A 
_winged goddess (Isis) is shown in adoration of a tet 
column, the raising of which symbolized the resurrec- 
tion of Osiris. From the hands of the goddess spring 
lotus flowers, symbols of resurrection. A robed figure, 
identified by Fitzgerald with Osiris (corn deity), carries 
a flail in his right hand and an ankh, symbol of life, 
in his left. Maat, goddess of justice, holds a lotus 
scepter, symbol of fertility. Harpocrates, as Horus the 
child, wears a solar disc. These ivories have their 
origin in the region where the fertility cults were very 
, strong, and they show vividly how all the allies against 
Assyria—Damascus, Hamath, Cilicia, Egypt, Phoenicia, 
and Israel—were culturally influencing one another. 
These Canaanite-Phoenician tendencies fostered by 
Ahab and Jezebel by no means died out with them but 
lasted until the house of Omri was utterly rooted out 
of Israel. Ahaziah, son of Ahab and Jezebel, consulted 
Baal-Zebub (=Zebul, so T. K. Cheyne) at Ekron, a 
Canaanite deity which, like Baal Dagon, had been ab- 
sorbed into the Philistine pantheon. And Jehoram, his 
successor, another son of Ahab and Jezebel, although 
he evidently instituted a slight reformation in the wor- 
ship (2 Kings 3. 2), yet continued, in the main, the 
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Canaanizing tendencies of his mother and father (2 
Kings 3. 3; 9. 22). 

The Southern Kingdom of jih was also affected by 
the influences of the House of Omri. Jehoram of Ju- 


dah, son and successor of Jehoshaphat, came under the 


influence of the Canaanite-Phoenician ideals of Jezebel 
and Ahab chiefly through his marriage to their daughter 
Athaliah. She was a true daughter of her mother and 
profoundly influenced Judah along the lines that Is- 
rael under Ahab had pursued (2 Kings 8. 18). Ahaziah 
of Judah, son of Jehoram and Athaliah, carried on the 
same Canaanite-Phoenician tendency (2 Kings 8. 27). 
At Ahaziah’s death his mother usurped the throne and 
in high-handed, fanatical fashion, in which we feel the 
powerful mind of her mother living on, did away, as 
she thought, with all claimants to the throne. How- 
ever, the infant Joash was secretly rescued by his aunt 
Jehosheba, the wife of Jehoiada the priest, and kept in 
hiding. Athaliah reigned in her own right for six 
years, during which time she was patroness of the 
Canaanite-Phoenician cult in Judah (1 Kings 11. 18). 


4. THE PROPHETIC REVOLUTION 


Again the prophets of Yahweh voiced their protest 
in words and deeds that shook all Palestine and left 
upon Israel an ineradicable impression. The creative 
mind and most brilliant spokesman of the prophetic 
party of the ninth century 8. c. was Elijah. He was one 
of the most dynamic personalities in Israel's religious 
history, and the dramatic unexpectedness of his ap- 
pearances and exits is in perfect accord with the vol- 
canic quality of his spirit. As Sellin says, “He went 
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through history like a meteor.” The objective of the 
prophetic revolution which now set in was the com- 
plete destruction, root and branch, of the Canaanite- 
Phoenician Baal influence in Israel. The program of 
the prophetic party, as clearly conceived in the mind of 
Elijah, was threefold (1 Kings 19. 15-18). 1. To dis- 
place Benhadad II of Damascus, king of Syria, and ally 
of Ahab (1 Kings 20. 34), by the ruthless Hazael, whose 
pitiless raids upon Israel would decimate Ahab's power. 
2. To displace the dynasty of Ahab with that of Jehu, 
a soldier of fearless dispatch, commander of the Israel- 
ite army at Ramoth-Gilead, whose fanatical antagonism 
to the Canaanite-Phoenician influence of Ahab and 
Jezebel was well known. 3. “To provide for the con- 
tinuity of the spirit and program of the prophetic party 
by appointing Elisha as his disciple and prophetic suc- 
cessor. Within Elijah's lifetime only the third item 
of this program was carried out, but it was his personal 
contribution to be the mind of the revolution, and to 
grasp with unparalleled clarity and interpret with 
sharp simplicity the Yahweh-or-Baal issue which was of 
paramount importance. Who was the god of Israel? 
Was it Yahweh or was it Baal? Was it Yahweh wor- 
shiped as Baal? Or were both Yahweh and Baal to be 
worshiped? No one, as yet, had seen into the heart 
of the issue with which these questions are concerned, 
with the profundity of Elijah. 

The story of the contest on Mount Carmel between 
Elijah and the prophets of Baal (1 Kings 18. 20-46) is an 
idealized account of a historical, intellectual-spiritual 
triumph of Elijah on behalf of Yahweh over the 
prophets of Baal. We must keep in mind how Yah- 
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weh, under the influence of Canaanite religion, had 
gradually assimilated the characteristics of the Baalim 
without any effective prophetic protest having been 
voiced. But the vigorous, determined policies inaugu- 
rated by Ahab and Jezebel had brought the religion of 
Israel to a crisis. The psychological hour of decision 
had struck. The Israelites were summoned by Elijah to 
Mount Carmel, where not far from the altar of the 
Israelite High Place, now in ruins from the destructive 
hand of Jezebel, was the High Place of Melgarth, the 
Tyrian Baal. To its altar were summoned by Ahab 
the four hundred and fifty prophets of Baal. The ulti- 
mate purpose of the sacrifice was to break a severe 
drought (verse 45) which, as we learn from Menander 
(Josephus Antiquities, VII, 13. 2), occurred in Ahab’s 
reign. The story of the contest gives a vivid picture of 
the limping dance (mg.) of the devotees of Melgarth, 
such as Heliodorus describes for the Tyrian seamen, 
whose cultic dance he had seen in Egypt. It was similar 
also to the limping dance carried on at Penuel, which 
gave rise to the legend according to which Jacob limped 
because he had been wounded in a struggle with the 
deity (El) of that place. There it was performed at 
sunrise (Genesis 32. 31). The name of Saul’s ancestral 
home (Cela), as Oesterley suggests, may have been 
another ancient sanctuary where such a dance was cus- 
tomary. And at Deir el-Kala, near Beirut, an inscrip- 
tion refers to a “Baal of dancing” (Baal-Marqodh). The 
devotees of Baal Melgarth were accustomed to perform 
such a limping dance about the altar at Mount Carmel, 
the purpose of which was to arouse the pity of the 
Baal, and, as Pietschmann suggests, magically coerce 


nen 


148 OLD TESTAMENT RELIGION 





from his hand rainfall and fruitfulness. Seizing upon 
this most characteristic feature of the worship, Elijah 
hurled his challenge in a fashion derogatory to the Baal 
cult, and in an ironical spirit: 


How long will ye go limping upon the two knees? 
If Yahweh be God, follow him; : 
But if Baal, then follow him (1 Kings 18. 21).2 


The Israelite narrator gives a vivid picture of this 
cult of Baal. The prophets of Baal dance about the 
altar in characteristic limping movements which stead- 
ily grow in intensity and abandon. The orgiastic 
character native to the cult gradually increases. The 
devotees cry aloud in piercing and oft repeated cultic 
cries, “O Baal, hear us.” In frenzied fury they cut 
themselves, “according to their custom,” with knives and 
lances until the blood gushes forth upon them and the 
climax of their passion is reached. But the Baal does 
not respond. 

In contrast with the Canaanized temper of this cult 
of Melgarth, the narrative portrays the calm of Elijah, 
the approved prophet of Yahweh. The motivation of 
his sacrifice seems likewise to be coercive magic. Israel 
sorely needed rain, and one feels the element of venture 
inspired by faith in the all-potent Yahweh, which leads 
him to order poured upon his bullock twelve precious 
jars of the hoarded water. We feel his instinctive resort 
to the past for normative guidance, as, ignoring the 


* Author's translation, following LXX, tais ignuais which interprets 
the Hebrew hasseippim, the root idea of which is “divide,” as referring 
to the “knee cavities,” .he place where the leg is divided. Compare 
O. Thenius: Die Bücher der Könige’, pp. 223f.; I. Benzinger: Die 
Bücher der Könige, pp. 109£. ۰ 
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historically accomplished division of the monarchy, 
with twelve altar stones symbolizing the unified Israel 
ideally called into being by Moses, he rebuilds the 
Israelite altar of pre-Jezebel days. At the hour of sacri- 
fice he calls upon the God of Israel’s mighty past, the 
God of Abraham, of Isaac, and of Israel (=Jacob), not 
in orgiastic cultic cries but in reasoned speech, not by 
ecstatic dance but in the attitude of prayer. 

The outcome, however the contest was actually car- 
ried out, was a general, popular recognition of Yahweh’s 
power. Yahweh and he alone was Israel’s God (1 Kings 
18. 39). Clearly, in Elijah’s thought it was Yahweh who 
brought the rain as well as the fire. Before the storm 
broke he was certain that rain would come and that 
it was Yahweh who would send it. So he called upon 
Ahab to offer a sacrifice of thanksgiving (1 Kings 18. 41- 
42) and to proceed to Jezreel before the storm should 
break. Then came the storm that ended the drought, 
sent not by Baal but by Yahweh. The heavens grew 
black with clouds and wind, and there was a great rain 
(1 Kings 18. 45). 

Moreover, Elijah made a contribution to the devel- 
opment of Israelite religion by his emphasis upon the 
essential inwardness and individuality of the revelation 
of Yahweh. He takes us a step away from the external, 
naturalistic evidences of Yahweh’s presence and a step 
toward his inner revelation in the reason and conscience 
of men. Under the alternating mood of profound spir- 
itual dejection which followed swiftly upon his triumph 
at Carmel, he made a pilgrimage to Horeb—Sinai, where 
Yahweh’s true nature had been revealed to Moses (Exo- 
dus 34. 6), with whose prophetic spirit Elijah had closest 
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kinship. A religious experience of creative signifi- 
cance came to him there. Yahweh manifested himself 
to Elijah, but not in wind, nor in earthquake, nor in 
(volcanic) fire. These were ways in which ancient 
Israel had been accustomed to recognize the certainty 
and reality of Yahweh's presence (Judges 5. 4-5; Deuter- 
onomy 33. 2; Micah 1. 3f.; Habakkuk 3. 3-6). But now 
his presence and oracle is revealed in “a voice of gentle 
stillness” (1 Kings 19. 12). We thus take a significant 
step toward the way to the apprehension of Yahweh 
which is trod by the teachers of the eighth century B. c. 
Elijah made yet another contribution in the realm 
of justice for the common man which shows Israelite 
religion moving into a new ethical stage. Naboth, 
owner of a vineyard at Jezreel near the palace of Ahab, 
refused to sell his family inheritance to the king. Jeze- 
bel, indignant at this thwarting of Ahab's wish, plotted 
Naboth's brutal murder in the king's name and suc- 
cessfully accomplished this ruthless injustice. Ahab, 
who had just gone to Jezreel to take possession of the 
murdered vine dresser’s property, suddenly found him- 
self confronted by Elijah. “Hast thou found me, O 
mine enemy?” the king exclaimed. “I have found 
thee,” was Elijah’s tense and solemn answer. Then 
followed his prophecy of the utter destruction of Ahab’s 
dynasty. From this time down into the days of Hosea, 
“Jezreel” was a symbol of prophetic judgment (1 Kings 
21; 2 Kings 9. 36f.; Hosea 1. 4). With Elijah, as Well- 
hausen with true insight has maintained,® we enter 
upon a new stage in the history of Israelite religion. 
A like protest against the policy of Ahab was that 


° J. Wellhausen: Israelitische und jüdische Geschichte (3d. ed.), p. 74. 


YAHWEH oR BAAL 151 


raised by Micaiah ben-Imlah, in connection with Ahab’s 
Syrian war which was destined to cost the king his life. 
Ahab had summoned Jehoshaphat of Judah with his 
forces to support him in the campaigns Now Jehosha- 
phat had something of the puritan in his blood, for 
he was the true son of Asa (1 Kings 22. 43), Judah’s 
greatest reformer king before Hezekiah and Josiah 
(1 Kings 15. 9ff.). Accordingly, he suggested consulting 
the prophets (1 Kings 22. 5), and when in ecstatic na- 
tional religious frenzy the four hundred Baal phöphäs’ 
at Ahab’s court urged the campaign, he insisted upon 
the independent consultation of “a prophet of Yahweh 
besides.” Of these but one was available, Micaiah ben- 
Imlah, then in confinement under the governor of 
Samaria and one of the royal princes (1 Kings 22. 26f.), 
because he had previously stirred up the wrath of the 
king by his fearless teaching of the will of Yahweh as 
it concerned Ahab. While the monarchs sat in kingly 
style awaiting the appearance of Micaiah, the four hun- 
dred prophets staged an ecstatic manifestation of group 
enthusiasm in which their leader Zedekiah prophesied 
in symbolic manner (1 Kings 22. 11) the ultimate defeat 
of the Syrians and the triumph of Ahab. In the mean- 
time the messenger dispatched for Micaiah tried to win 
his acquiescence in the prophetic counsel already de- 
clared (1 Kings 22. 13), only to call forth from Micaiah 
one of the finest statements of the spiritual freedom of 
the true prophet contained in the Old Testament: 
“As Yahweh liveth, what Yahweh saith unto me that 


will I speak” (1 Kings 22. 14). In prophetic irony he 


began as though he approved the counsel of the four 
hundred, only to be indignantly commanded by Ahab 
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to speak in Yahweh's name “nothing but the truth.” 
Then he described to Ahab his true prophetic vision of 
the scattering of Israel's forces and the death of Israel's 
king. All Israel would be dispersed on the mountains 
shepherdless (that is, ‘kingless). He explained the 
counsel of the four hundred as the result of a spirit 
sent by Yahweh into the ecstatics to lure Ahab to the 
war that would eventuate in his death. His prophetic 
independence in daring to withstand the king’s chosen 
policy resulted in his yet stricter confinement. But the 
subsequent events proved his insight as a true prophet, 
for Ahab met his death in that fatal campaign. The 
protest of Micaiah not only implied opposition to the 
Canaanized prophecy of Ahab’s court, but was itself in 
striking harmony with Elijah’s insistence upon the in- 
wardness of Yahweh’s revelation and an evidence of 
the growing development of a nobler type of prophecy 
in Israel. 

Elisha, called by Elijah from the plow to be his dis- 
ciple and prophetic successor (1 Kings 19. 19-20), car- 
ried into political effect the first two items of the pro- 
phetic program outlined by his master. In the hope 
that a new leadership on the throne of Damascus might 
break the political power of Ahab’s dynasty, Elisha 
fired the ambition of the ruthless Hazael and set in 
motion the influences that made him king of Syria as 
successor to Benhadad II (2 Kings 8. 13). Throughout 
the remaining control of the family of Ahab, Hazael 
fulfilled the hopes of the prophetic party, decimating 
the Israelite territory east of the Jordan and materially 
weakening the power of the throne (2 Kings 8. 28). 

Elisha carried out the second item in the program of 
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the prophetic party by instigating at the hands of a 
member of one of the guilds of the “Sons of the 
Prophets,” the usurpation of the throne of Israel by 
Jehu, captain of the Israelite forces at Ramoth-Gilead. 
There began under his fanatical leadership an Israelite ı 
reign of terror, the most bloody chapter in Israelite ز‎ 
history (2 Kings 9-10). It gives us, however, a solemn i 
sense of the deep-seated and passionate prophetic re- | 
sentment against Ahab’s house. 

Jehu was a leader of ruthless dispatch. Immediately, 
ere word of his anointing at prophetic hands could reach 
Jehoram, son of Ahab and Jezebel, he proceeded, 
“driving like Jehu,” to Jezreel, where lay Israeľs 
wounded king recovering from Syrian wounds inflicted 
at Hazael’s hands, and where was Ahaziah also, the king 
of Judah, grandson of Jezebel, paying his Israelite 
relative a visit. When Jehoram and Ahaziah came out 
in their chariots to meet Jehu, who was already hurl- 
ing his bitter taunts at the Israelite king because of the 
“whoredoms” of his mother Jezebel and her “witch- 
crafts,” Jehu killed Jehoram. And as an act of poetic 
justice he ordered him buried in the territory from 
which his father had ruthlessly dispossessed Naboth. 
Then pursuing Ahaziah to Megiddo, he put to death 
the already wounded Judaean king. Going on to Jez- 
reel, he saw the undaunted Jezebel looking down at 
him in proud disdain from an upstairs palace window. 
He ordered her brutally hurled down by the eunuchs. 
By letter he demanded the murder by the elders of 
Samaria of Ahab’s seventy sons, and at Jezreel he did 
away with every person who showed any inkling of 
loyalty to Ahab’s house. On the way to Samaria, he 
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met and murdered forty-two of the family of Ahaziah 
of Judah who were on their way to see the king (2 
Kings 9-10). As he continued on his way toward 
Samaria, he encountered Jehonadab, the Rechabite, 
coming to meet him (2 Kings 10. 15ff.). He was the 
leader of the Rechabites, a group who embodied a 
nomadic protest against the Canaanite agricultural civi- 
lization and expressed a passionate and ascetic devo- 
tion to Yahweh of the wilderness (Jeremiah 35. 2ff.). 
The Rechabite leader threw in his energies behind 
Jehu’s “zeal for Yahweh” and rode with the usurper 
into Samaria. On a pretext of sacrificing to Baal in 
the Temple of Baal, he ordered, on threat of death to 
anyone found missing, a solemn assembly of all the 
prophets, priests, and worshipers of Baal to offer sacri- 
fices and burnt offerings. At the psychological moment 
eighty soldiers, following his orders, set upon the en- 
trapped Baal worshipers and murdered them. They 
burned the macceboth and destroyed the altar (so read 
with R. Kittel) and the Temple of Baal (2 Kings 10. 27). 
There was an aftermath in Judah to this bloody 
reform. At the instigation of Jehoiada, loyal priest of 
Yahweh, and with the co-operation of officers of the 
army, the seven-year-old prince, son of Ahaziah, and 
rightful heir to the throne, whom Jehosheba had res- 
cued from his grandmother’s murderous intent, was 
anointed and proclaimed king. The usurper, Athaliah, 
was killed at the entry to the palace in Jerusalem. There 
followed immediately under Jehoiada’s leadership the 
i destruction of the Temple of Baal, its altars, and its 
l images and the murder of “Mattan priest of Baal before 
| the altars” (2 Kings 11. 17ff.). We get no surer evi- 
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dence of the terrible, fanatical earnestness of the pro- 
phetic antagonism to the Baal influence in the religion 
of Israel than this brutal revolution. It is little wonder 
that a prophet of the next century criticized sharply the 
bloody, ruthless achievement of Jehu and gave his criti- 
cism permanence by the prophetic naming of his first 
child (Hosea 1. 4). Thus did a nobler prophecy con- 
demn the violence of the earlier.prophetic movement. 

The Syrian forces inspired by the prophetic party to 
weaken the house of Ahab now turned upon the usurp- 
ing dynasty. Hazael and Benhadad III of Syria drasti- 
cally reduced Israel under Jehu (2 Kings 10. 32) and 
Jehoahaz, Jehu’s son (816-800 s. c.) (2 Kings 13. 3, 7, 
22). And Jehoash of Judah turned Hazael back from 
Jerusalem, only by paying heavy tribute of Temple 
treasure (2 Kings 12. 17ff.). It was not until the reigns 
of Jeroboam II of Israel (785-745 B. c.) and Azariah 
of Judah (780-740 B. c.). that the religion of Israel 
entered upon a new stage. 


5. Tue CANAANIZING OF THE ISRAELITE CULT 


Long after the prophetic religion, as it became articu- 
late in Elijah, had reached the stage of henotheism, the 
influence of the Canaanite cult of the Baalim stub-, 
bornly persisted in the public worship of Yahweh as | 
practiced by the Israelites generally. These rites, as we 
have seen, had been taken over by the Israelites along 
with the agricultural processes of Canaan with which 
they were so vitally associated. The Israelites, to be 
sure, connected them with the worship of Yahweh, but 
their nature was such that they practically Canaanized 
the Israelite cult. These cultic rites, as absorbed and 
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practiced by Israel, come before us most fully in the 
Priestly code (500-400 sB. c.). This, however, was already 
in process of formation as early as the first half of the 
sixth century B. c., as the Code of Holiness (Leviticus 
17-26, c. 560 B. c.) and the closing chapters of Ezekiel 
(Ezekiel 40-48, c. 570 B. c.) show. Moreover, the 
Priestly code, as was the case still later with the Tal- 
mud, contains many rites which were ancient features of 
q Israelite ritual. These considerations, studied in the 
| light of the conservative nature of cultic practices, and 
| the concrete details of the classic prophetic criticism of 
| the Israelite cult, warrant us in maintaining that by the 
- eighth century B. c. the public worship of Yahweh had 
practically become Canaanized. 

Although in Israelite usage the Festivals of New 

Moon and Sabbath were customary times for consulting 
a prophet (2 Kings 4. 23), and although the Sabbath 
had been transformed by Israel from a festival of a 
negative, magical character, such as it had originally in 
Babylonia, to that of a day of rest for man (Exodus 23. 
12), so far as actual observance was concerned both festi- 
vals had practically become Canaanite institutions 
(Amos 8. 5; Hosea 2. 11; Isaiah 1. 13f.). 

The Feast of Unleavened Bread was absorbed by the 
Israelites from the Canaanites. The Israelites, however, 
viewed the eating of the unleavened bread (maccoth), 
the most distinctive rite of the feast, as intended 
to recall the nation to the nomadic simplicity of the 
pre-Canaanite days, and thus there was established a 
natural link with Israel's own nomadic Pesach (Passover) 
with which, by at least as early as the seventh century 
B. C. (Deuteronomy 16. 1-3) and probably much earlier, 
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the Feast of Unleavened Bread had been merged. The 
motivation by which Israel had connected the Pesach 
with the deliverance from Egypt, was also extended to 
the Feast of Unleavened Bread (Exodus 34. 18; 23. 15). 
Its original nature as a sun festival, as Oesterley has 
pointed out, still shimmers through the late Jewish 
ritual in which Psalm eighty was used. In this Psalm, 
however, it is no longer Baal as sun god to whom appeal 
is made to shine (lit., “give light”), that is, “pour down 
his rays,” but Yahweh, that he might cause his face to 
shine upon the congregation (verses 3, 7, 14, 19). 

Israel likewise took over from the Canaanites the mid- 
summer Harvest Festival (Weeks). Its original connec- 
tion with Baal as sun god still shines through the later 
Jewish ritual for it, wherein the readings connected 
with this festival (Ezekiel 1; Habakkuk 3; Psalms 29, 
68) portray a theophany in a thunderstorm with the 
center of interest the midsummer sun: 


And his brightness is as the light; 

Rays from his hand had he: 

And theré was the hiding of his power. 

Before him goes Deber (=Dibarra, Babylonian pest god), 

And Resheph (Canaanite god of storm) goes forth at 
his feet (Habakkuk 3. 4-5). 


The Canaanite autumnal Festival of Ingathering was 
absorbed by the Israelites, who called it by the pre- 
ferred name “Booths” (Leviticus 23. 42) or “Taber- 
nacles” (Sukkoth, Deuteronomy 31. 10), a designation 
which owed its origin to the vegetation, fertility booths. 
In their original Canaanite significance, as Oesterley has 
suggested, the booth stood for the sacred grove in which 
the divine marriage was celebrated between Adonis- 
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Baal and Astarte. The first day of the Feast of Booths 
was the Israelite New Year Festival, celebrated “at the 
going forth of the year? (Exodus 23. 16 [E]), or yet more 
accurately, “at the turn of the year” (Exodus 34. 22 
[J]), the Israelite year of pre-exilic times beginning in 
the autumn. In the old Canaanite ritual of nature reli- 
gion, as was the case in Babylonia and Egypt, the king 
was the incarnation of the immediate group. The 
religio-economic ritual of expelling decay at the end of 
the year and of releasing new life at the beginning of 
the year was portrayed by an annual ritual to eject the 
“old” king and install the “new” king. Israel did not 
abrogate this ritual but adapted it, spiritualized it, and 
made it the model for certain Psalms of the Ascension 
of Yahweh to the Throne (Psalms 47, 93, 96-99) which 
contain the cultic cry rightly rendered, “Yahweh hath 
become king!” Moreover, Israel retained certain fea- 
tures that were mediated probably through the Canaan- 
ite observance of the Festival, but are seen most clearly 
in the Babylonian and Egyptian New Year Festivals, 
chief among these being the processional (Psalm 68. 24- 
27; Psalm 47. 1, 2, 5-8) with the ark (Psalm 24. 7f.) con- 
taining its image of Yahweh as the central focus of 
interest. And, as was likewise the case in Babylonia 
and Egypt, certain psalms (65; 74. 12-17) indicate that 
the Israelites associated the idea of creation with the 
New Year’s Festival, emphasizing the creative power of 
Yahweh and his mastery of the chaotic forces of the 
deep (Tehom = Tiamat) which made creation possible. 

The Canaanite-Phoenician sacrificial system was ab- 
sorbed by Israel. This fact, which the early Ras 
Shamra tablets have clearly demonstrated, rightly orients 
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us for understanding the characteristic prophetic atti- 
tude toward the Israelite sacrificial cult. Corresponding 
to the Phoenician and North-Canaanite expiatory sacri- 
fice (kalil), as M. J. Lagrange has made clear, there were 
in Israelite ritual two types of such sacrifice—the offering 
for the sin of error (hattath, Leviticus 4. 13), and for 
the sin of transgression (asham, Leviticus 5. 6). This 
distinction in Israelite practice, as G. B. Gray has shown, 
existed as early as the end of the ninth century B. c. 
They both belong in the same category so far as the 
disposition of the sacrificial victim is concerned. Ex- 
actly corresponding to the Phoenician (cewath), and 
the North Canaanite (shelamim), sacrifice of com- 
munion, in Israelite ritual were the peace offerings 
(zebah shelamim, Leviticus 3. 1; Amos 5. 22), where the 
flesh of the animal was eaten by the worshipers, except 
choice portions which went to the priests, the blood 
and fat being burned upon the altar unto Yahweh. 
This was the sacrifice of alliance or friendship. 
Corresponding perfectly to the Phoenician whole 
burnt offering (shelem kalil) and the North-Canaanite 
holocaust (srp), in Israelite ritual was the whole burnt 
offering (olah, Amos 5. 22), for which a more accurate 
designation would be “holocaust.” Just as in Phoeni- 
cian so in Israelite ritual there were also offerings of 
less importance, such as birds, which probably served 
as substitutes for the greater bloody sacrifices. The Is- 
raelite offering of that which is “perfect,” “without 
blemish” (tamim, Exodus 12. 5), corresponds to the 
North-Canaanite perfect offering (mtn tm), and just as 
in Phoenician practice, so in Israel, the term “zebah,” 
“slaughtering,” was applied to nonbloody as well as to 
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bloody sacrifices. To the Canaanite offering of sacred 
first fruits (qdmth qdshth) in the Phoenician ritual, 
correspond the Israelite first fruits (reshith, minhath 
bikkurim, Leviticus 2. 12, 14). In Micah 6. 7 reterence 
is made to offerings of oil (shemen) such as existed in the 
Phoenician system. With the Phoenician meal offering 
(zebah minhath) the Israelite meal offering (minhah) 
was identical. And the Phoenician term “grain mixed 
with oil” (bll) is reflected in the Israelite “fine flour 
mingled with oil” (beluloth bashshemen, Leviticus 2. 
4), in the account of the meal offering. 

The Israelite shewbread and the libations reproduce 
such offerings as we meet in the North-Canaanite cult 
of Ras Shamra, the bread placed upon the tables of 
offering, and wine, “the blood of trees,” which was 
poured out in pots as food and drink for the gods. The 
Israelite offering made by fire (ishshe, Leviticus 1. 9), 
corresponds to the North-Canaanite sacrifice of fire 
(est). The Israelite special votive offerings (niphlaoth, 
compare palle nedher, Leviticus 22. 21), were similar 
to the North-Canaanite sacrifice of communion (nblat), 
an exceptional sacrifice having to do with the erection 
of the Temple. Such likenesses grew out of the de- 
pendence of the Israelite sacrificial cult upon the 
Canaanite, as the similarity in conception, and in sev- 
eral instances the virtual identity in terminology be- 
tween the two systems, demonstrate. 

There is clear evidence that human sacrifice, as at 
least an occasional practice, was adopted by the Israelites 
from the Canaanites, and to some extent, either directly 
or through Canaanite mediation, from the Aramaeans. 
In the earliest codes, the so-called J Decalogue (Ex- 
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odus 34. 19-20), and the Code of the Covenant (Exodus 
22. 29), the form of the law at least goes back to the | 
time of the actual sacrifice of children, viewed as the | 
first fresh fruits of fertilizing powers* The J Deca- 
logue, however, provides for the redemption of the 
first born. 

Human sacrifice was practiced in the ninth century 


B. C., as shown by Hiel of Bethel, who, at his re- | 


building of Jericho, offered up his oldest and his young- 
est sons as foundation sacrifices (1 Kings 16. 34). And 
when the eighth-century prophets began to prophesy, 
while it was most likely an exceptional practice, never- 
theless, child sacrifice existed in Israel. It was prac- 
ticed by the Israelites in Hosea’s day (Hosea 13. 2), and 
Ahaz of Judah in the eighth century B. c. sacrificed his 
own son (2 Kings 16. 3). 

These indications confirm the conclusion that so far 
as the public worship of Israel was concerned, by the | 
middle of the eighth century it had become largely | 
Canaanite worship. Israel had practically lost its theo- * 
cratic mission and had become “like all the nations” 
(1 Samuel 8. 20), her Yahweh worship being scarcely 
distinguishable from the fertility cults of the Baalim. 
Only through such an approach to the era of the lit- 
erary prophets are we in position to realize how des- 





4So George Harford: Exodus (Peake’s Commentary), p. 187, col. 2. 
R. H. Pfeiffer argues cogently for the earliest extant edition of an 
ancient ritual decalogue of Canaanite origin appropriated by the 
Israelites not later than 800 B. c. in Exodus 22. 27-30 and 23. 10-19. 
The requirement under consideration would then be the first of the 
second section of laws which concerns the presentation of offerings 
and sacrifices. Pfeiffer dates it tentatively c. 1200 s. c. Compare “The 
Oldest Decalogue,” in JBL XLVIII (1924), pp. 294-310, and “The 
Transmission of the Book of the Covenant,” in HTR., XXIII (1931), 
pp- 99-109, esp. 102f. 
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perate was Israel’s need for the penetrating, decisive, 
and clarifying work of the towering spiritual teachers 
of the eighth century B. C. 

The second act closes with the issue, Yahweh or Baal, 
settled in principle, but the true nature of Yahweh and 
what he required of Israel remained yet to be clarified. 


CHAPTER VI 
THE PROPHETIC CLARIFICATION 


0 third act of the drama of the development of 
Israelite religion is concerned with the contribu- 
tions of the eighth-century prophets. That was the 
most creative single century in Israelite religious de- 
velopment and one of the most significant in the moral 
and spiritual progress of mankind. It was profound 
insight into the importance of this period which led 
the late Eduard Meyer, oe historian of the 


ancient Near East, to say: “The step forward which } 
Amos, Hosea, and Isaiah took denotes one of the most | 


momentous changes in the history of mankind. The 
all-subduing force of conscience or, more exactly, of the 
conscience of a single individual in opposition to the 
whole surrounding world, came into action and made 
itself felt for the first time. The consequences of the 
struggle fought out in the eighth and seventh century 
B. C. within the small area of Palestine are still felt 
throughout the whole range of our civilization.”! The 
prophets of this strategic century, against the back- 
ground of the religious conceptions and practices of the 
Canaanized public worship of Israel and Judah, and in 
contrast with it, stated with unapproached clarity the 
nature and requirements of Yahweh. 


1. THE HISTORICAL BACKGROUND 


We turn first to sketch in swift strokes the historical 


ıE. Meyer: Kleine Schriften zur Geschichtstheorie und zur wirt- 
schaftlichen und politschen Geschichte des Altertums, p. 213. 
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background of the four prophetic pioneers of the eighth 
century, Amos, Hosea, Isaiah, and Micah. 

Under the instigation of a prophet Jonah, son of 
. Amittai, Israel recovered practically her Davidic limits 
(2 Kings 14. 25) during'the long reign of Jeroboam II 
(785-745 B. c.), son of Jehoash, king of Israel, and en- 
tered upon a brilliant period of external development. 
This, however, because of its pagan character, as the 
prophets clearly saw, already carried within it the 
cancer of decay. After Jeroboam II the Northern King- 
dom rapidly tottered to its fall. Jehu’s dynasty came to 
an end with the murder of Zechariah (744 B. c.), son of 
Jeroboam II, by the conspiracy of Shallum, and he in 
turn, after the reign of a single month, was conspired 
against by Menahem, who became his successor (743- 
737 B. c.). For some six years he maintained the throne 
of Israel solely by the expensive policy of paying heavy 
tribute to Tiglath Pileser IIT (Pul) of Assyria (2 Kings 
15. 19£.). The reign of Pekahiah, his son, was cut short 
(737 8. c.) by a conspiracy led by his captain, Pekah, son 
of Remaliah, who killed him and succeeded him on the 
throne (2 Kings 15. 25). 

The attempt of Rezon of Damascus and Pekah of Is- 
rael (736-734 B. c.) to dethrone the weak Ahaz of Judah 
and to replace him by the Syrian Tabeel (Isaiah 7. 6), a 
mere tool in their scheming hands, hastened the inva- 
sion of the west by Tiglath Pileser III (733-732 B. c.). 
At his expedition against the west, Damascus fell (732 
B. C.). Pekah of Israel was murdered by Hoshea, As- 
syria's tool, and Hoshea was himself established in the 
kingship (2 Kings 15. 30). Ahaz's tribute paid to 
Assyria (2 Kings 16. 7ff.) for the time being saved Judah 
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from Tiglath Pileser's attack. Hoshea’s revolt to Egypt, 
which was then emerging into fresh vigor in the new 
Ethiopian kingdom (2 Kings 17. 4), led to the Assyrian 
Shalmaneser's three years’ siege of Samaria and the 
city’s fall at length to Sargon in 722 B. c. (2 Kings 17. 
3ff.). Israelites were deported to Assyrian-controlled 
regions (2 Kings 17. 6) and replaced in Samaria by 
other captives. This gave rise to a religious syncretism 
which represents the beginning of the Samaritan schism 
(2 Kings 17. 24ff., 271f.). 

In the meantime, during Israel’s expansion under 
Jeroboam II, Judah, under Azariah (Uzziah) (780-740 
B. C.), had been achieving a remarkable external and 
internal development (2 Chronicles 26). A vigorous 
military policy made Azariah master of Judah’s neigh- 
bors, the remnants of the Philistines and the Ammon- 
ites. He developed facilities for cattle raising in the 
wilderness and greatly increased the yield of the fields 
and vineyards. He likewise advanced the military 
strength and equipment of Judah. His son Jotham 
(740-735 B. c.) continued these constructive policies (2 
Chronicles 27). Jotham's son, Ahaz (735-720 B. c.), a 
timid and powerless young ruler, as we have seen, 
cowered before the news of the invasion of Pekah and 
Rezon, and sought Assyrian aid in the crisis. 

Hezekiah, son of Ahaz (720-692 B. c.), was one of the 
noblest of Judaean monarchs. He began a reform to 
uproot the Canaanite elements from Judaean worship 
(2 Kings 18. 4), evidently under the inspiration of 
Micah (Jeremiah 26. 18f.) and Isaiah. He threw off the 
Assyrian yoke (2 Kings 18. 7), and Judah, under him, 
assumed the leadership of the small western states 
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against Assyria, turning for help to the new Ethiopian 
power, only thus to win the sharp criticism of Isaiah 
(Isaiah 20). As a security against attack, Hezekiah con- 
structed the pool of Siloam and built the tunnel which 
brought the water supply into the city from the spring 
of Gihon. He faltered in his policy of political inde- 
pendence and paid tribute to Assyria. But he was re- 
sponsive to the passionate preaching of Isaiah (Isaiah 
36-37) that Jerusalem was inviolable, and, in the last 
analysis, refused to yield to Assyria at the invasion of 
Sennacherib in 701 sB. c. The great Assyrian monarch 
took forty-six Judaean strongholds and shut Hezekiah 
up “like a caged bird” in Jerusalem.? Nevertheless, he 
could not bring about the submission of Hezekiah, but 
in time was forced to withdraw and the en was 
saved (2 Kings 19. 35f.). 

Hezekiah, toward the close of his reign, showed 
friendly response to the Babylonian Merodach Baladan 
(2 Kings 20. 12ff.), who, with the help of Elam, had 
defeated Sargon of Assyria. For this the king won the 
sharp criticism of Isaiah (2 Kings 20. 16ff.), who evi- 
dently felt the same about Babylon as he had felt earlier 
about Assyria—that alliance with her would be a peril 
and a snare to Judah rather than an asset. 

Manasseh, Hezekiah's son (692-638 B. c.), was a ruler 
of quite a different stamp. As a vassal of Esarhaddon 
of Assyria? he retained his throne for fifty-four years. 
But he introduced a period of grave religious reaction 
into Judah, which brought the most characteristic fea- 
tures of the Canaanite cult, with specifically Assyrian 





3G. A. Barton: Archaeology and the Bible (6th ed.), p. 471. 
3 Ibid., p. 476. 
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increments, into Judaean religion. The High Places 
which had been destroyed by Hezekiah were repaired; 
altars for the worship of Baal were introduced; the 
asherah was erected; the host of heaven was worshiped; 
magic, necromancy, and child sacrifice came sweeping 
back (2 Kings 21. 1-9). Amon followed his father’s reli- 
gious policy (2 Kings 21. 19ff.), and after a brief reign 
(638 B. c.), was conspired against and killed by his 
servants. 


2. Amos: RELIGION AS RIGHTEOUSNESS 


It was in the roaring of a storm (Amos 1. 2) in the 
wilds of Tekoa that Amos received his call to the pro- 
phetic office, c. 760 8. c. Something of the quality of 
his environment was in the soul of the man, for truly, as 
George Adam Smith has said, he “haunted heights and 
lived in the face of very wide horizons.” From his life 
at Tekoa as a herdsman and pruner of sycamore figs 
(7. 14), Yahweh forcibly “took” him, a man utterly 
unrelated to the ecstatic guilds of prophets, and made 
him a prophet to Israel (7. 14-15). He represented the) 
nomadic, wilderness spirit in Israelite life. From Judah} 
the southern section of the Israelite people, which ever 
retained something of the old Bedouin temper, he went. 
northward to Bethel, Israel, where the agricultural civ- 
ilization of Canaan had largely smothered the stern. 
desert spirit of the religion of Sinai. He criticized, 
sharply the storing up of wealth—“violence and rob- 
bery” he frankly called it—in palaces (3. 9-10), in utter 
disregard of the principle of the right (nekhohah). 
Once Yahweh had been leader of Israel. That was in 
the epoch of the Exodus from Egypt and the wilderness 
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(2. 9-10). Yahweh's chosen instruments of influence 
in the past were the Nazarites and prophets, the former 
with their “dedicated” lives, their long, unkempt hair, 
and their abstinence from wine, representing a protest 
against the civilization of Canaan, and the latter, hon- 
orable agents of his guidance, whom the Israelites had 
silenced and cheapened (2. 11-12). 

With revulsion in his soul Amos criticizes the pre- 
vailing rites of cultic prostitution in the name of religion, 
wherein Israelites, even father and son, as an accepted 
religious practice, held intercourse with a sacred prosti- 
tute (naarah), thus profaning, rather than honoring, 
Yahweh (2.7). It was something new in Israel for this 
time-honored, originally Canaanite practice to be thus 
directly condemned. 

Against the basic Canaanite conception that the fer- 
tility of the soil depends upon the cult of the Baalim, 
Amos portrays Yahweh as Lord of nature, creating, 
withholding, and destroying vegetation, according to 
his own will (4. 6-9; 7. 1-6). And this sovereignty 
over nature becomes one avenue of approach to 
Amos’s practical monotheism. The God who is thus 
in universal control of nature is also regnant over the 
nations (9. 7). 

Amos's picture of “the lamentation for an only son” 
(yahidh) probably refers implicitly to the annual ritual 
lamentation for Adonis. It recalls the legend of Philo 
of Byblos and of Porphyry that El-Kronos, the god of 
Byblos, sacrificed his only son (Ieoud), who probably is 
to be identified with Adonis. 

He takes up certain popular oath formulae which 
often fell from the lips of Israelites of Samaria and 
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Beer-sheba, in which dependence upon particular Ca- 
naanite deities is implied (Amos 8. 14): 

They that swear by Ashimath* of Samaria, and say, 

“As lives thy god, O Dan;” 

“As lives thy Dod,’ Beer-sheba.” 

Ashimath, as Lidzbarski maintains, is identical with 
Ashima (LXX Aseimath) of Hamath (2 Kings 17. 30), 
and is clearly a feminine Canaanite deity. She was 
worshiped, as Lods informs us, at Beirut, Emesa, and 
probably at Hieropolis as well as at Samaria. Dod 
(Duda), an ancient Canaanite god of the Tammuz- 
Adonis character, known from the Tell el-Amarna times 
(KAT®, p. 224), as T. J. Meek maintains, was the name 
of Hadad (Adad) in Amurru (Syria and Palestine). 
According to the inscription of Mesha of Moab (the 
Moabite stone), the Israelites at Ataroth (Ashtaroth) 
worshiped Duda (Dod), whose altar hearth Mesha had 
captured. He was worshiped at Beer-sheba in the eighth 
century B. €. Amos maintains that these deities are 
powerless and cannot keep their devotees from falling. 
“They shall fall and never rise up again.” 

But sharpest and most penetrating of all was Amos’s 
indictment of the sacrificial cult as it was practiced 
at the three most famous sanctuaries of Israelite 
antiquity—Bethel, Gilgal, and Beer-sheba. Amos main- 
tained that the Israelites who brought their sacrifices, 
their tithes, their thank offerings of leavened bread, 
which, in contrast to the unleavened Bedouin loaves, 
represented the bread of the Canaanites, and who made 

*So read for Ashemath. Ashimath is identical with Sima, daughter 


of Hadad (so Melito), compare M. Lidzbarski: Ephemeris 111, p. 264. 
۶ Reading with most authorities Dodhekha, compare LXX, “Thy 
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a public show of their free-will offerings (4. 5), were 
really “transgressing” Yahweh, not worshiping him. 
The more meticulous they were in their scrupulous 
cult, the more they multiplied their sin against Yah- 
weh (4. 4). When they seek Yahweh in such cultic 
rites as were customary at the great normative sanctu- 
aries of Bethel, Gilgal, and Beer-sheba, they will not 
find him. For Yahweh “hates” the sacrificial worship 
of Israel with its feasts and solemn assemblies, its 
whole-burnt offerings (oloth), its meal offerings (mine- 
hoth), and its peace offerings (shalme) of fat beasts. 
Away with the songs and music that accompany the 
sacrifices! Yahweh abhors them. What he does want 
is justice, righteousness in social expression. 
Let roll along like the waters, justice, 
And righteousness like a perpetual wady (5. 24). 

By rhetorical question Amos implies that sacrifices 
(zebhahim) and offering (minhah) were not a part of the 
Mosaic religion (5. 25). For justice (mishpat) and 
righteousness (cedhagah) in social conduct, the Israel- 
ites worshiping at these famous and representative reli- 
gious centers have substituted ritualistic religious pro- 
cessionals, a beloved practice of the Near-East religions. 
In such rites (so Gressmann) images of Sakkuth, “your 
king,” and Kewan, “the Star of your God,” Babylonian 
deities, manifestations of the Babylonian Ninurta, were 
carried in impressive ceremonial. Ninurta (=Ninib) 
was a vegetation deity, the god of the morning sun, the 
god of spring. 

۱ Now, this emphasis upon God's demand for right- 


* Compare A. Zimmern: Die Beschwörungstäfel Surpu, No. 2. 1. 179£., 
“May Sakkut and Kaiwan . . . break the spell.” 


THE PROPHETIC CLARIFICATION 171 





eousness, over against and in strict opposition to the 
whole Israelite sacrificial system, is arresting in Old 
Testament prophecy and runs like a golden thread of 
unique brilliancy through the warp and woof of Israel- 
ite prophetic teaching (Hosea 6. 6; Isaiah 1. 118 
Micah 6. 6-8; Jeremiah 7. 21ff., etc.). It represents the 
central and unique prophetic attitude, and it first ap- 
pears clearly in the thinking of Amos. It was in this 
prophetic reaction to the purpose and practices of the 
public sacrificial cult that the distinctive nature of the 
Israelite prophetic message emerges. 

We have already seen that the object of the public 
sacrificial cult in Canaanite religion was to control, in 
the interests of life, the mysterious fertility powers 
possessed by the deities. And we have further noted 
that the sacrificial system as practiced in eighth-century 
Israel was essentially a Canaanite institution. This 
conclusion was first forcibly argued by René Dussaud 
in his Les origines cananéennes du sacrifice israélite, 
and it has been unquestionably confirmed by the Ras 
Shamra tablets. The cultic myths there uncovered 
show that the whole sacrificial system of offerings was 
designed on the principle of gifts to the fertility deities, 
so as magically to secure, one might say coerce, their 
favor in guaranteeing fertility to the soil and fecundity 
in animal and human life. 

Now, to this concept of magical control the concen- 
trated essence of Old Testament prophecy was unal- 
terably opposed. Against it, as it was expressed in 
Canaanized Israel, the prophets hurled the full weight 
of their genius. And among the most clarifying of 
prophetic minds at this point was Amos. He saw 
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clearly that such practices did not reach or influence 
Yahweh. “He was a moral being. He must be sought 
by moral means. As W. C. Graham has finely said: 
“Hebrew prophetic religion in its technique placed 
emphasis on the revelation of the divine will by oracle 
rather than on the magical control of it so prominent 
in the nature cults. . . . It did not seek to placate 
him so much as to understand and obey him. Thus it 
becomes clear that the psychological basis of this reli- 
gion is not fear but faith.” Yahweh reveals his will 
unto his servants the prophets (3. 7). To seek him 
means to seek “the good” (5. 14), and what that “good” 
is, Amos makes explicit. To seek the good means to 
seek justice and righteousness in Israelite life. More- 
over, this is a basically social conception. Righteous- 
ness, as Stanley A. Cook has expounded it, means 
“conformity to the obligations which bind together not 
merely the social unit (that is, Israel) but that organic 
unit of which the deity formed a part.” The cognate 
root of the word in Arabic is used of what is congruent, 
of what conforms to its proper nature. Hence the fun- 
damental concept “what is due or just,” “what should 
be,” is at the heart of the term “righteousness.” Dean 
Knudson reveals profound insight into this cosmic qual- 
ity of righteousness as Amos conceived it, when he says 
that Amos “identifies religion absolutely with the moral 
law.” Justice (mishpat) means that which in such an 
organic social unity is the rightful due; it is righteous- 
ness in action. Righteousness is the basic, perpetual, 
creative fountain expressing itself in justice—rightful 
acts which are owed the social unity that Israel and 
Yahweh together compose. Nowhere does Amos deal 
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abstractly with Yahweh's nature. But he who “knows” 
Israel in a unique sense (3. 2), and who judges the na- 
tions on moral grounds (1. 3, 6, 9, 11, 13; 2. 1, 4, 6ff.), 
and who can be found only through moral conduct 
(5. 14), must be a moral being. This mysterious, pow- 
erful being cannot be coerced or controlled, but he is 
friendly (5. 15b; 7. 3, 6) and can be trusted and co- 
operated with. ۱ 

We stand here at a tal in the history of reli- 
gion. The prophets were against sacrifice, for it in- 
volved a magical conception of deity and left men 
trembling in uncertainty and fear. They were for 
moral, rational conduct because that involved intelli- 
gent and growing insight into the nature of a being 
who made known to man's intelligence and his moral 
nature his character and requirements. \ As Dean‘ 
Knudson maintains, “Magic is selfish; it says, ‘My will 
be done’; but religion in its essential nature is unselfish; 
it says, “Thy will be done.’ ” Magic seeks to bend the 
deity to the worshiper’s will. The prophetic religion 
of Amos seeks to know and to do the will of God. 


3. HOSEA: RELIGION AS ETHICAL UNION WITH Gop 


Hosea, son of Beeri, married Gomer, daughter of 
Diblaim, who, up to the time of her marriage, had 
apparently been connected with one of the Israelite 
sanctuaries as a votary in the service of Astarte, a serv- 
ice to which, from the popular point of view, there was 
no stigma attached. Hosea married her in the convic- 
tion that he was fulfilling the summons of Yahweh 
(Hosea 1. 2). That Gomer would leave her life of a 
votary was no doubt due to her conviction that Hosea, 
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who evidently had something of the ecstatic in him 
(Hosea 9. 7), was god-inspired. For her, Hosea, the 
tenderest soul of all the prophets, had a deep affection, 
and it was simultaneously with his marriage that his 
prophetic career began. 

To them’ was born a male child, to whom was given 
a characteristic prophetic name, “Jezreel” (Yicreel). It 
was a name bearing a message of judgment upon Israel, 
“God sows”—that is, judgment, upon the still existing 
dynasty of Jehu because of the bloody revolution which 
that usurper had inaugurated, with its center of horror 
at the town bearing the same name (2 Kings 9-10). 

The second child, a daughter, was given the name 
“Lo Ruhamah,” meaning “unpitied”—that is, by Yah- 
weh, because of the persistence of Israel’s sin against 
him. The third, a son, was named “Lo Ammi,” mean- 
ing “not my people,” which taught that Israel no longer 
had any claim to be called the people of Yahweh. 

But behind these last two names stalks the gaunt 
visage of tragedy. Hosea here does not cease to be a 
prophet, for the names are clearly meant to bear a 
message to Israel. Yet they give equally poignant ex- 
pression to the tragic revelation which, since Jezreel’s 
babyhood, had been forced upon him, that the second 
and the third child were not his. They had been born 
out of wedlock (2. 4b). Gomer had been disloyal to 
him and had Back-slidden into the old life which she 
had known as a votary, a gedeshah, of the sanctuary. 
In a yet more intimate and personal sense than in its 





“We infer this from the fact that “she bare him a son” (or daughter) 
is stated only for Jezreel, and from Hosea 2. 1 (LXX), where Hosea 
speaks to Jezreel concerning the other two children. 
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application to Israel, Lo Ruhamah was “unloved,” and 
Lo Ammi “no kin” of his. Was it some lack in Hosea’s 
provision that had led her to seek what she had before 
known, the “hire” of her lovers, her paramours, who, 
at the sanctuary for the services of her person, had given 
her bread and water, wool and flax, oil and wine 
(2. 5c)? In the sad wail of his broken heart we feel his 
world crashing about him. We infer that in solemn 
sternness he turned her out of his home and that she 
went back to the old life, that of a sacred prostitute.® 
But Hosea’s love for Gomer is a great love, and it 
persists in the very face of her disloyalty.2 He becomes 
conscious of a deep-seated impulse to win her back to 
his home and to his heart. He buys her from her 
“friend” (rea) for fifteen pieces of silver and a homer 
and a half of barley. Conscious of the mighty lure she 
will still inevitably feel to surrender to the seductions 
of her paramours, he surrounds her with a discipline 
of restraint and negation (3. 3; 2. 6) in the hope that 
at length when she cannot satisfy her illicit desires, her 
loyalty and exclusive devotion to him will awaken (3. 
3; 2. 7). Of the outcome of this domestic experience 
he does not inform us. This he leaves his readers to 
infer from the tremendous strength, drawing power, 
and persistence of his great love, for his sole reason for 
telling the awful experience was to interpret to Israel 
the deep, creative insight which was born through it. 


* The inference is based primarily on 3. 1. “Go, still love a woman 
loving (so LXX) a friend, even an adulteress.” 

« Hosea 3. 1. i follow Wm. Robertson Smith in his judgment that 
odh in 3. 1 should be rendered not “again” but “still,” and that it 
modifies not “go’ which is the secondary verb of the sentence, but 
“love” which is the primary verb: “Go, still love.” 
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As he was the husband of Gomer, so Yahweh was the 
husband of Israel. As he had found Gomer and had 
fallen in love with her, so Yahweh, in the period of the 
wilderness wanderings, had found Israel “like grapes 
in the wilderness,” “as' the first-ripe in the fig tree at 
her first season” (9. 10). As Gomer had responded to 
him, so Israel had then tremblingly, sensitively re- 
sponded to Yahweh (13. 1; 2. 15) and she had become 
his “wife.” But just as Gomer had been lured away 
from loyalty to him by the seductive gifts of her 
“lovers,” the harlots’ “hire” of food and clothing, oils, 
drinks, and jewelry (2. 5, 13), so Israel had been 
lured away from Yahweh, her true husband, by the 
attraction of the Baalim, the Canaanite gods of fertil- 
ity, thinking that thus to serve them coerced their 
favor. For the Canaanites had taught Israel that fer- 
tility in crops, in animal and human life, depended 
upon the practice of the cult of the Baalim. It was the 
Baalim who were the lords of fertility. ‘They provided 
the rain and made the soil productive. And it was 
the time-honored service of the sacred prostitutes, the 
qedheshoth, which coerced these gifts. Israel, whose 
very existence in the agricultural land of Canaan now 
depended upon the yield of the soil, had participated 
in the cult which had fertility as its object. As Gomer 
forgot her true husband under the lure of her 
lovers, so Israel “went after” the cult of the Baalim 
and had forgotten Yahweh (2. 13). 

, It was at this point that Hosea made a distinct ad- 
vance in Israelite religion. We see the conception of 
Yahweh expanding under the stimulus of contact with 
(Canaanite Baalism. All that the Canaanites claimed 
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_ to be dependent upon the Baalim as lords of the soil, 
gods of fertility and productivity, and assured by the 
cultic acts that magically coerced their help, Hosea 
claims for Yahweh, and takes it up into his sphere.| 
Speaking for Yahweh, he says: 


For she [Israel] did not know that I gave her 
The grain, and the new wine, and the oil, 

And multiplied unto her silver 

And gold, [which] they made into the Baal (2. 8). 


At a single stroke he has brought into pioneering, ex- 
plicit, and germinal statement the conception that 
Yahweh is “the giver of every good and perfect gift” in 
the realm of nature. Later the Deuteronomist, with ` 
more developed thought, also attributes this same fer- 
tility and productivity to Yahweh: 


And he [Yahweh] will love thee, and bless thee, and 
multiply thee; 

He will also bless the fruit of thy body and the fruit of 
thy ground, 

Thy corn, and thy new wine, and thine oil, 

The increase of thy cattle and the young of thy flock, 

In the land which he sware unto thy fathers to give thee 
(Deuteronomy 7. 13; compare also Deuteronomy 28. 
4, 18, 51 

But the Deuteronomist is here dependent upon Hosea, 

who is the pioneer in associating such productivity with 

Yahweh. And one feels instinctively the Canaanite 

background of such words. To Canaanized Israel, 

however, Hosea says: that which your worship im- 

plies to be dependent upon the Canaanite fertility 

deities, in whose cult you participate, is in reality 

dependent upon Yahweh. Just as Hosea had stripped 

Gomer naked and thrust her from her home, so as a 
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disciplinary judgment upon disloyal Israel, Yahweh, 
who is lord of the fertility of the soil, will lay 
waste her vineyards and fig trees (2. 12; 13. 15), 
and by withholding the growth of grain, new wine, and 
the production of wool and flax (2. 9), will reduce the 
nation to desperate straits. ‘Through captivity, also 
viewed by Hosea as a discipline of Yahweh, Israel will | 
be wrested from the land of Canaan and its Baalistic | 
agricultural life, and will be reduced to the stern sim- 
plicity of nomadic existence (12. 9), as in the wilderness 
days when Israel was sensitively responsive to Yahweh. 
And even as Hosea, with unabating love, in spite of 
Gomer’s disloyalty, went after her, took her from her 
paramours, and held her in restraint where she could 
not have relations with her lovers, until her old love 
should awaken for her husband (3. 1-3; 2. 6-7), so there 
in the wilderness to which Yahweh will have reduced 
Israel, he will “allure her,” and “speak to her heart,” 
until, with the very names of the Canaanite Baalim for- 
gotten, she will once more say the words Yahweh longs 
to hear, “my man!”, “my husband!” (2. 14, 16). When 
she has thus repented, Yahweh will “return” from his 
“place” to which he had gone when he abandoned 
Israel to her disloyalty (5. 15), and will again live for 
his people in power and in blessing. Then, with moral 
repentance accomplished, He who alone controls fer- 
tility, will send the rain, the latter rain that will water 
and fertilize the earth (6. 3b). 

A characteristic concept of the Canaanite religion was 
the sacred marriage of Adonis and Ashtart (or Anath). 
In connection with this annually enacted celebration 
the festal rites of sacred prostitution were practiced. 


r 
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We view them more adequately when we understand 
their representative and substitutional features. Every 
wontan, designated by Hosea as Israelite “daughter” 
and “bride” (Hosea 4. 13-14), represented Ashtart, and 
every foreigner who appeared and held union with 
her, as W. Mannhardt maintains, represented Adonis. 
come from the foreign region, the land of the dead. 
The sacred harlots sought by sympathetic magic to 
secure the blessings of fertility. That practices of this 
sort existed in Israelite worship at the High Places is 
certain. Indeed, unique in Hosea is his penetrating, 
detailed criticism of this phase of the Canaanized wor- 
ship (Hosea 4. 11-14). These High Places were situ- 
ated “upon the tops of the mountains,” and “upon the 
hills.” Here were sacred trees—oaks, poplars, and tere- 
binths. And under the shade of these trees the licen- 
tious Baal cult was carried on in the name of Yahweh, 
one phase of which was sacred prostitution. Both sexes 
prostituted themselves in the service of the deity, the 
official male prostitutes being called gedheshim, and 
the official female prostitutes called gedheshoth. 6 
gains of this prostitution carried on by these temple 
servants with Israelite worshipers, both male and 
female, were dedicated to the deity (Deuteronomy 23. 
18, “the hire of the harlot” and “the price of a dog”). 
The Israelite fathers “go apart” and practice this im- 
morality in the immediate precincts of the High Place. 
It seems from the context that such practices were com- 
mon at Gilgal, Bethel (Beth-aven), and Beer-sheba 
(Hosea 4. 15).1° This is the earliest clear indication 


so read, inserting (compare Amos 5. 5) with the tentative sug-‏ و 
gestion of W. Nowack, “at Beer-sheba” after “swear.”‏ 
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from the prophets of how complete had been the Israel- 
ite absorption of this aspect of the Canaanite cult. 
Now, against this immorality in the name of Yahweh 
worship, which already had upon it the sanction of the 
centuries of accepted practice, Hosea uttered his pro- 
found and penetrating criticism. He saw the utter in- 
consistency of sacred prostitution—which he, for the 
| first time in Israel, dared to brand common “harlotry” 
and “adultery”—with the worship of Yahweh, who re- 
| quired goodness and the knowledge of God (4. 1, 13f). 
` The major blame he placed at the door of the corrupt, 
- Canaanized priesthood, a body both numerous and of 
„great prestige (4.7). They had rejected the knowledge 
of God. They who should have been leaders in insight 
as to the nature and requirements of Yahweh, were 
themselves victims of the Canaanized cult and had be- 
come, immoral drunkards, irresponsible interpreters of 
Yahweh's will (4. 6). Indeed, they thrived on the un- 
healthy enormity of the sin offerings of the Israelite 
worshipers (4. 8). The road to Shechem, a famous pil- 
grimage point, was beset by bands of marauding priests. 
At Mizpah (of Gilead), Tabor (on the borders of Issa- 
char and Zebulun), and Shittim,™ this degenerate priest- 
hood insulted the dignity of Yahweh. But with the 
priests the Israelite laymen shared the blame. When the 
leaders of Israel consort with “lewd women” and sacri- 
fice with “harlots”—for such he dared to call the sacred 
prostitutes—the “daughters,” one of whom was Gomer, 
and “daughters-in-law” cannot be blamed (Hosea 4. 14). 


Be" 





* So Hosea 5. 2, which is corrected to read, “and the pit of Shittim 
they have made deep.” Compare Numbers 25; Hosea 9. 10; compare 
also S. L. Brown: The Book of Hosea, pp. 49. 
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The stubborn persistence of this practice of sacred 
prostitution in the Near East, even into the time of 
Constantine, shows how deeply entrenched it was in the 
-life and religion of the people. All the more signifi- 
cant becomes the daring grapple of Hosea and others 
who followed him with this characteristic feature of 
Canaanite religion. 

Most creative in its influence was the daring thought 
of Hosea in venturing to use the Canaanite conception | 
of the sacred marriage, purged of its materialistic and 
sensual associations, as a medium for interpreting his 
view of the nature of religion. The marriage of Yahweh 
with Israel suggests his concept of religion, as in essence, 
union with God. Professor R. Kittel rightly suggests | 
that this profound aspect of religion, which in turn was 
to affect Christianity creatively, came largely from the 
stimulus of Canaanite thought. “This is the case ۳ 
with the related concept of the indwelling of the deity 
„in men. But these concepts of union and indwelling, 
which in Canaanite religion had sensual and material- 
istic connotations, by Hosea are lifted to the high plain 
of ethical fellowship. One of the profoundest utter- | 
ances of Hosea starts with the concept of “betrothal,” 
where we see most fully this characteristic ethical 
emphasis: 

And I will betroth thee to me for ever; 

Yea, 1 will betroth thee to me in righteousness [cedheg], 
and in justice [mishpat], and in loving kindness 
[hesedh], and in compassion [rahamin]; 


And 1 will even betroth thee unto me in faithfulness 
[emunah]; and thou shalt know Yahweh (2. 19). 


Religion starts in the love of God expressing itself in 
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_ these deeply ethical directions. To this mighty passion 
||| of the primal, persistent, and unchanging love of God, 


“religion is the response of Israel. Religion, then, is 


exclusive loyalty to Yahweh, a loyalty that is called into 
being by his love, which Israel’s wrongdoing does not 
destroy. As Dean Knudson says, “His love is constant. 
It is not canceled by human sin.”*2 

Among the tenderest and deepest chapters of all 
prophetic writing is chapter eleven of Hosea. Here, to 
be sure, the figure changes. Instead of being the hus- 
band of Israel the bride, Yahweh is viewed as the father 
of Israel the son. But we read Hosea’s words aright 
only when behind the figure of the father dealing ten- 
derly and compassionately with the immature son, we 
keep in mind his prior concept, the husband dealing 
with his fickle bride. We feel the love of Hosea that 
could not let Gomer go, for suddenly the pensive mood 
of recall changes to passionate lament. We feel the very 
heart of Yahweh speaking: 

How can 1 give thee [up] Ephraim? 
can I reject thee Israel? 
How can I deliver thee [up] like Admah? 
can I make thee like Zeboiim? 

Although Israel deserves to be cast away from the 
divine concern and delivered up to destruction as were 
Admah and Zeboiim, in the ancient Hebrew story of 
the catastrophe that destroyed Sodom and Gomorrah 
(Genesis 14. 8; Deuteronomy 29. 23), Yahweh cannot 
surrender his people to such a consummation. His 
redemptive love is yet greater than the heat of his 


_ wrath: 


= Albert C. Knudson: Beacon Lights of Prophecy, p. 119. 
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Turned upon me is my heart, 

Together are my compassions kindled. 

Not shall I perform the heat of my anger, 
Not shall I turn back to destroy Ephraim, 
For God am I, and not man; 

In the midst of thee the Holy One; 

And I shall not come in wrath (11. 8, 9).18_ 


Religion is thus ethical union with God; God united to 
man with an indissoluble bond of love, man united to 
God in piety, in leal love. To take a conception which 
in Canaanite religion was so intimately associated with 
immorality, and to cleanse it of all its sensual associa- 
tions, but to preserve its warmth and hunger for union 
with deity, is an evidence of a daring, receptive, and 


_original mind. F. Cumont has shown how the Canaan- ~ 


ite way to the good life, in common with all the cults 
of the ancient Near East, fed the thirst for emotion. 
Hosea thus brought into Israelite religion an emotional | 
content which made the love of God the fountain of | 
conduct. 
The alliances with Assyria and Egypt, with all the 
cultural and religious interchange involved in them, are 
but Gomer surrendering to the seductions of her para- 
mours. Religion is exclusive, passionate, ethical union 
with Yahweh, finding utterance in kindness, in justice, 
in waiting continually for God (Hosea 12. 6; 10. 12; 
6. 6). 
Hosea takes for granted as familiar to his hearers 
_many practices and conceptions of the Canaanite cult 
with which Israelite religion had become so permeated. 
With the true instincts of a great teacher he deals with 


* Author's translation. This literal rendering preserves the order 
of emphasis of the original. 
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them freely and creatively, now absorbing them into 
_ his conception of Yahweh, now rejecting them and 
setting into vivid contrast with them his own view of 
the nature and requirements of God. 

Of illuminating interêst is such use of the cult and 
myth of Adonis which, as we have seen, already had 

“Yong been in vogue in Canaan.!* As in the widespread 
Adonis myth the vegetation deity Adonis was torn by 
‘a wild boar, so Yahweh is represented by Hosea as “a 
lion” (5. 14; 13. 7), “a lioness” (13. 8), “a leopard,” “a 

_ bear” (13. 7-8), or other “wild beast” (13. 8), tearing 
Israel (6. 1). Ephraim’s moral “death” (13. 1) he com- 

` pares to the ruin wrought when the deity—upon whose 
power all vegetation (13. 15) and all fecundity in 
animal and human life depend (9. 11)—departs, or dies 
(5. 15; compare 1 Kings 18. 27). The death of all ani- 
mal life (4. 3) and the dearth of crops, familiar in the 
Adonis myth, he interprets as the mourning of the land 
for the dead deity (7. 14). Such lamentation was ritu- 
ally performed by women who, as J. P. Peters maintains, 
represented Ashtart sorrowing for Adonis, “womankind, 
the womb of nature seeking fertilization.” 

Hosea gives a vivid picture of the wailing and the 
orgiastic character of the lamentations in these essen- 
tially Canaanite rites (Hosea 7. 14): 

And they have not cried unto me with their heart, 
Though they wail upon their beds; 


For grain and for new wine they lacerate!5 themselves; 
They rebel against me. 


_“In this section I am indebted to H. G. May: “The Fertility Cult in 
Hosea,” in AJSL XLVIII (1932), 73-98. 

” Reading with the LXX (katetemnonto) and 12 MSS. yithgodhadhu 
for yithgoraru. Compare also 1 Kings 18. 28, “They cut themselves 
after their manner with knives and lances.” 
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Probably similar to those rites is the popular lamenta- 
tion connected with the predicted “departure” from 
Canaan of the bull god of Bethel as spoil to Assyria 
(10. 5-6). In the Adonis festival this ritual mourning, 
as we learn from Plutarch, continued two days, and was 
followed on the third day by rites of rejoicing signifying 
the resurrection of the fertility god. It is an implicit 
reference to this which Hosea gives when he criticizes 
the nation’s presumptuous confidence that her sad 
estate will be transformed into health and healing by 
Yahweh. The superficial nation is saying (6. 2): 


After two days will he revive us; 
On the third day he will raise us up, 
And we shall live before him. 


Their lamentations, so they think, will bring him back 
in healing to Israel, and with him the productive rains 
(6. 1-3). But their expectations of Yahweh’s turning 
unto them in response to such magical practices, Hosea 
sharply condemns. What Yahweh wants and what 
alone will make possible his help, is goodness (hesedh), 
substantial and dependable, not like an ephemeral 
morning cloud or the dew, which before the burning 
sun swiftly evaporates (6. 4, 6). ۱ 
This demand of Hosea for “goodness” (hesedh, 4. 1; | 
6. 4-6; 10. 12; 12. 6) places before us his most character- ` 
_istic summons and at once takes us more deeply into the 
“roots of conduct than does Amos. The term hesedh is 
_one of the richest in prophetic thought. It expresses 
“the virtue which knits society together. It involves in | 
its expression toward men considerate and. brotherly | 
conduct.” An illuminating use of the Arabic expression ' 
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of the concept is the joint exercise of hospitality to a 
guest (hashadu lahu). Perhaps, as Nelson Glueck sug- 
gests, the best single term to give it adequate rendering 
is the Latin pietas, “piety.” A number of English words 
are needed, however, to give utterance to the fullness 
of the prophetic meaning, such as goodness, love, mercy, 
loyalty, and courtesy. Always the concept is social. 
And in Hosea it is clearly implied that the social con- 
duct is the outflow of this basic relationship to Yahweh 
which the term expresses. 

An outstanding motif in the Adonis cult and myth 
was the seeking of the departed fertility deity by his 
partner, viewed now as lover, now as sister, and now 
as mother. This “seeking” of the departed deity took 
place in the springtime, the time of seed sowing. This 
aspect of the Adonis cult made upon Hosea a profound 
impression. He knew the Canaanite practice of plant- 
ing the Adonis gardens. This was a form of primitive 
magic, the purpose of which was to bring the dead 
Adonis, the corn and fertility god, to life, and to restore 
to the earth the fructifying waters. 

Hosea implies that it is not by the sowing of such 
seed in the Adonis gardens that the presence of Yahweh 
in salvation and fruitfulness will be secured. Such 
sowings do not influence him. Here again we feel 
the watershed quality of prophetic thought. Yahweh 
requires a sowing of an entirely different order. 

Sow to yourselves in righteousness, 
Harvest in proportion to piety; 
Freshly till your untilled ground; 


For it is time to seek Yahweh, 
Until he come and rain righteousness upon you (10. 12). 
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The coming of the spring rains gave evidence in Canaan 
that the search of the fertility goddess Astarte for the 
dead fertility god Adonis had been successful and his 
resurrection accomplished (6. 3). The productive 
processes of nature would then again be effective. But, 
maintains Hosea, unless Israel ethically seeks Yahweh 
in terms of piety and righteous conduct her search will 
be unavailing (10. 12). 

Connected with the seeking of the dead or departed 
fertility deity, is the sacrificial system. It was the chief 
cultic resort of Canaanized Israel for assuring fertility 
to the soil and to animal and human life. But Hosea, 
like Amos, was set solidly against it as a way of finding 
Yahweh. He is a different kind of being. Sacrificial 
animals from flock and herd will not avail to find him. 
He must be sought in another way: 

With their flocks and their herds they shall go to seek 
Yahweh; 


But they will not find him: 
He hath withdrawn from them (5. 6). 


A less common type of sacrifice, which was connected 
with the fertility cult and under Canaanite influence 
widely practiced in Israel, was human sacrifice (2 
Kings 16. 3; 21. 6). It had as its motive the securing of 
fecundity from the deity who controlled it. Hosea 
makes a derisive reference to it, designating by this 
single practice, the Canaanized worshipers: “Sacrificers 
of men, let them kiss calves” (13. 2). 

The stubborn persistence of these various rites of the 
fertility cult makes all the more significant the prophet's 
courageous grapple with this aspect of Canaanite reli- 


» 
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gion. We have in Hosea one of the profoundest spirits 
of Israel and one of the greatest of the pioneering, trail- 
blazing minds which this people gave to the world. 


4. ISAIAH: RELIGION AS TRUST IN THE SOVEREIGN GOD 


Isaiah is the most majestic of all the prophets. He 
was no doubt familiar with Malk, the king deity of 
Canaanite religion. The great autobiographical ac- 
count of his inaugural vision in the temple is colored by 
the Canaanite conception of El-Kronos, “the King,” as 
presented by Philo. The seraphim, each with six 
wings, strikingly recall Philo's description of El Kronos 
with six wings, “two pairs in the act of flying and one 
pair at rest.” “Whilst he rested he was flying, yet rested 
while he flew.” The two upper wings represent intelli- 
gence and feeling (Frag. 26). The coins of Byblos con- 
firm and supplement this description. Yet the being 
of Yahweh, as Isaiah conceives him, is “high and lifted 
up” above the Baalim, for he is a moral being and his 
chief characteristic is moral holiness (6. 1-8). 

Of all the prophets, Isaiah has most kinship in spirit 
to Amos. In principle, Amos had shattered the con- 
ception of religion as cult religion and folk religion and 
had made it supremely ethical. Isaiah shared with him 
this basic conception. More in detail than either Amos 
or Hosea had done, however, he hurls his criticism at 
the Canaanized sacrificial cult (1. 11-15). Incidentally 
we get from his words a vivid picture of the popular 
Judaean worship of his day. 

Isaiah inveighs against the various types of offering. 


The “sacrifices” (zebhahim), offered in great numbers, 


_ wherein the fat and blood were brought to the altar 
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and the rest of the bullocks, lambs, or he-goats were 
eaten by the worshipers in a sacrificial feast; the whole- 
burnt offerings (oloth) of rams, slaughtered on (Gen- 
esis 22. 9f.) or beside (Leviticus 1. 4f.) the altar, and 
then entirely burned; and the daily cereal offering 
(minhah). These all meant nothing to Yahweh. He had 
no delight in the portions given unto him. The aroma 
ot incense accompanying the offering, instead of being 
a “sweet savor” unto him, was a detested odor. The 
sacrificial worshipers were but irreverent “tramplers” 
of the temple courts. 

Their congregational worship, their celebration of 
the Sabbaths, their New-Moon festivals, the great an- 
nual harvest festivals with their processionals, the occa- 
sional assemblies for penitence, prayer, and thanksgiv- 
ing, he_views as worthless dissipation. ‘The prayers 
connected with such ceremonies are incompatible with 
the true requirements of Yahweh. 

Over against this Canaanized cult, in the spirit of 
Amos, but with more concreteness, he states what Yah- 
weh does require of his worshipers (1. 16-17). Moral 
cleanness, the cessation of evil deeds, and education in 
right conduct, are his demands. They must seek 
justice, relieve the oppressed, help the fatherless, and 
support the cause of the widow. 

But Isaiah went far beyond Amos in his insight into 
the nature of religion. That which was new in Amos’s 
teaching, pre-eminently the ethical note, he grasped 
more profoundly. And he interpreted more creatively 
the positive quality of the religion of Yahweh. Con- 
ceived in its essence it was faith, dependence upon 
Yahweh. To be sure, his contemporaries knew and 
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expressed a kind of faith—confidence in magic and 
idolatry (2. 6, 8), in fortifications and military power 
(2. 7, 15; 31. 1), in commerce (2. 16), in statecraft and 
diplomacy (3. 1-3; 30. 1ff.; 20. 5£.) in human shrewdness 
(5. 21; 29. 14f.; 31. 2), in acts of oppression and distor- 
tion (30. 12). But such faith, in the ultimate analysis, 
is dependence upon human power, skill, and ingenuity. 
Isaiah’s religion is dominated by the feeling of distance 
between Cod and man.'* God is “the Holy One.” 
There is but one sin against him—pride (28. 9-13, 22; 
30. Off.). Religion rises in awe before the Holy God 
(8. 12f.). Religion is belief in God (7. 9), trust (28. 16), 
quietude, confidence, and dependence (30. 15) in him. 
He thus reduces “the moral and religious lifte to one un- 
derlying principle. This principle in Isaiah is faith.” 

Canaanite nature worship with its fertility cults was 
nearly as prominent in eighth-century Judah as in 
Israel. And it is clear that Isaiah felt keenly the degen- 
erative influence of these cults upon Judaean religion. 
He inveighs against the sacred trees of the High Places 
(1. 29, reading second person with 3 MSS. and Targum): 

“Ye shall be ashamed of the oaks which ye have 
desired.” He also gives our clearest biblical data for 
the Canaanite-Phoenician Adonis cult as practiced by 
Judaeans of his century. He refers to “the gardens 
“which ye have chosen” (1. 29), by which he means the 
Adonis gardens, and in a passage of great importance, 
after charging the Judaeans that they had forgotten the 
god of their salvation, he continues: 


1 G. Hölscher: Geschichte der israelitischen und jüdischen Religion, 


p. 108. 
17 Albert C. Knudson: Beacon Lights of Prophecy, p. 150. 
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Therefore thou plantest pleasant plants [lit., “the plantings 
of Naaman,” a by-name of Adonis] 
And dost seed it with vine slips of an alien [god]. 
In the day of thy planting thou didst make it grow, 
And in the morning thou didst make thy seed to sprout 
(17. 10-11a). 
But Isaiah maintains that such magical ceremonies are 
fruitless so far as the bringing of salvation of Yahweh 
is concerned, for 
the harvest fleeth away!8 
in the day of woe 
And of pain incurable (17. 11b). 

At Byblos and Alexandria, as we learn from Plutarch, 
Adonis was identified with Osiris, to whose cult it is 
likely that Isaiah makes reference (10. 4a). Following 
the conjecture of Lagarde the verse should probably 
be read: 

Beltis (—Baalath) is sinking, 

Osiris has been broken, 

Under the slain they fall. 
Beltis or Baalath here is Isis, who is equivalent to As- 
tarte. In a period when Judah had begun to turn for 
help to Egypt, the deities to whom they would be fleeing 
were those viewed as life-giving deities—Osiris and his 
consort Baalath, or Isis. But Isaiah is clear that no 
help may be expected from that quarter, for those 
deities are powerless. They will themselves fall under 
the slain. 

The cultural background of Isaiah’s vineyard song in 

5. 1-7 is the cult of Dod!? (= Hadad), clearly the god 


3 Reading with O. Procksch, nadh for nedh. 

*J am indebted in this section to the penetrating insight of W. C. 
Graham in his “Notes on the Interpretation of Isaiah 5. 1-14,” in 
AJSL, Vol. XLV (1929), especially pp. 167-171. 
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of fertility. Isaiah’s reference to “the song of my Dod” 
(shirath Dodhi) is not correctly translated “the song of 
my beloved,” but, as Waterman maintains, the refer- 
ence is to a proper name, that of the Canaanite god 
Dod. In these opening words of the song, 

Let me sing for “my darling” (yedhidhi) 

A song of “my Dod” (shirath Dodhi) about his vineyard, 
Isaiah makes satirical reference to the fertility cult of 
Dod, applying ironically to Yahweh concepts of deity 
quite foreign to his true nature, but which were at 
home in the fertility cult. He had reference to fertility 
rites which were being practiced in Jerusalem. He 
uses the term “my darling” as expressive of a relation- 
ship which the adherents of Yahweh consider them- 
selves to have with him, a relation that inclines toward 
magic and which is part and parcel of the underlying 
concepts of the nature cult of Dod. The worship which 
applies such terms to Yahweh is a magical worship, its 
sensual, licentious nature being implied in the attitude 
toward deity which the terms suggest. 

So by terms familiar in Canaanite fertility rites, since 
they viewed Yahweh as a deity of the Dod type, he pic- 
tures him preparing his vineyard for a gracious yield 
for “his darlings,’ his devotees. Then, when the ex- 
pectation is strong in the minds of the prophet’s hearers 
that he will assure them of Yahweh’s care for his peo- 
ple, just as Amos did with his ominous “theretore” 
(Amos 3. 2), Isaiah turns the tables and emphasizes 
Israel’s moral responsibility to God. It is at this point 
(5. 2d) that the prophetic note begins, “And [he] also 
hewed out a wine press therein: and he looked that it 


THe PROPHETIC CLARIFICATION 193 





should bring forth grapes, and it brought forth wild 
grapes.” Accordingly, no longer will ritual songs such 
as the Dod songs be sung over the vineyard.2 Such 
magical processes will cease for Yahweh will destroy 
Canaanized Judah. For what Yahweh desires is not 
magic; he is a being of an utterly different sort from 
the “darling” of Judah’s allegiance. His worship be- 
longs to another category entirely. All that the reli- 
gion of Canaanized Judah has produced is oppression 
and the cries of human suffering. What Yahweh looks 
for and demands is justice and righteousness in human 
relationships (verse 7).2 Moreover, while the fertility Î 
religion of the Canaanized Judaeans was land-centered, 
Yahweh’s interest was not in land but in men. To 
Yahweh the real vineyard was not the land of Judah 
but the society of Judah, the house of Israel, the nation 
of Judaean human beings. The plants in which he 
takes delight are not grapevines but the men of Judah. 
It is justice and righteousness in its outflow toward 
human beings that Yahweh requires. 


5. MICAH: THE QUINTESSENCE OF PROPHETIC RELIGION 


Micah, a contemporary of Isaiah, likewise was a 
prophet closely akin in spirit to Amos. He was a 
Judaean from Moresheth, a small town in the maritime 
plain, five miles north of Gath. He was the spokesman 


» The clause in verse 6b usually rendered “It shall not be pruned” 
(lo yezzamer) is connected with fertility cults and means it shall not 
be ritually sung. Compare Song of Songs 2. 12. 

* There is a striking assonance in this sentence wherein words of 
similar sound are set in sharp opposition to each other. G. W. Wade 
suggestively renders (Westminster Commentary, p. 31): 


“He looked for rule but behold misrule; 
Fox redress but behold distress.” 
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of the poor peasantry of Judah and felt keenly the 
avarice of the dominant Judaean leadership which was 
crushing the heart out of the peasant farmers. His 
prophetic ministry evidently began before the fall of 
Samaria, for to him the fountains of iniquity in north- 
ern and southern Israel are Samaria and Jerusalem 
'(1. 5). His speech is solemn and biting. His language 
is powerful and penetrates to the conscience. He was 
remembered in Judah primarily because of his pas- 
sionate condemnation of Jerusalem. A whole century 
after his time the exact words of Micah against Jeru- 
salem and the Temple were recalled by certain elders, 
who used them and the influence they had exercised 
upon Hezekiah as a precedent for protecting the lite of 
Jeremiah in a crisis precipitated by his similar preach- 
ing (Jeremiah 26. 17ff.). 

It is reasonable to infer from Jeremiah 26. 19, which 
describes the responsiveness of Hezekiah to Micah’s 
preaching, that Micah was an influential factor in the 
reform which, late in the eighth century B. c., Hezekiah 
put into operation (2 Kings 18. 4). This inference is 
in perfect harmony with the total emphasis of his 
message. The objective of the reform was the uproot- 
ing of stubborn Canaanite elements from the public 
worship of Judah—the destruction of the High Places, 
the breaking of the macceboth, the chopping down of 
the brass serpent called Nehushtan, to which incense 
was burned, the symbol of a Canaanite deity of healing, 
possibly Eshmun. 

The key to the correct interpretation of the religious 
aspect of Palestinian culture in Micah’s day, as W. C. 
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Graham has penetratingly shown,? is the Canaanite 
fertility cults.as they had survived in the Judaean 
religion. Samaria, the capital of the Northern King- 
dom, which was most imbued with this Canaanite 
influence, is beyond rescue and her certain destruction 
he announces with evident approval (1. 5-6). Jeru- 
salem, however, he views as “the gate of my people” and 
even to it, the capital city of Judah, the influences so 
evident in northern Israel have reached (1. 9). This 
cuts Micah to the quick. His own “wailing,” which he 
pictures through lamentation features of the fertility 
cult rites (1.8), is due to this terrible contamination 
of Judah. 

In imagination he then surveys the entire region, 
addressing the neighboring places of cult where the fer- 
tility rites were practiced. The term “yoshebheth,” 
used five times by Micah (1. 11-15) and usually trans- 
lated “inhabitant,” is most probably to be viewed as a 
sarcastic or contemptuous term which designates the 
mother-goddess of the local fertility cults.2 

The centers of cult which have been responsible for 
introducing these degenerating influences into Judah 
and Jerusalem are Gath, Ekron, Shaphir, Zaanan, Ma- 
roth, and especially Lachish, which is singled out as a 
most vigorous influence along these lines. Following 
the translation of the reconstructed text, we note 
specific features of these fertility rituals. We see the 
whirling dance (verse 12), the ritual wailing as in the 


a W, C. Graham: “Some Suggestions Toward the Interpretation of 
Micah 1. 10-16,” in AJSL, XLVII (1931), p. 238. 

2 Ibid., p. 239. 

“ Ibid., pp. 250f. He entitles the whole oracle most suggestively 
“Fertility and Futility.” 


| 
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Adonis rites (verse 10), the sacred prostitution, the pro- 
cessionals of the goddess (verse 11) with the use for that 
purpose of horse and chariot (verse 13, compare 2 
Kings 23. 11), the simulated tearing of the hair (verse 
16). All these fertility rites are utterly powerless to 
bring prosperity and security to Judah. In contrast 

“with the magical, ritual mourning ceremonies, Micah’s 
lamentation is real and from the heart (1. 8), for he 
is distressed about the moral plight of his people. 

It was over against this folk religion which had so 
largely absorbed the Canaanite fertility cult, that Micah 
defined with unsurpassed clarity the essence of true 
worship in words which contain, as G. F. Moore main- 
tains, “the quintessence of the prophetic conception of 
religion.” This forms “one of the most imposing 
passages of the Old Testament before the spirit of which 
all other Oriental religions hide their downcast heads.”25 
This passage has been denied to Micah, chiefly on the 
ground of the total impression posterity retained of his 
teaching (Jeremiah 26. 18-19), which appears to be in- 
consistent with the positive, constructive tone of these 
verses. But Micah, whose prophetic activity began 
shortly before 722 B. c., may well have continued into 
the beginning of the reign of Manasseh (692 B. c.) 
which saw a vigorous recrudescence of the fertility cults 
under the championship of the king.” The early reign 
of Manasseh, at any rate, is the most appropriate cul- 
tural background for these mighty words. It was the 
Canaanized cultic rites of Judah that led Micah to raise 
E, Sellin: Introduction to the Old Testament, p. 178. 


* So also J. Meinhold: Einführung in das Alten Testament, p. 172. 
Compare J. A. Bewer: The Literature of the Old Testament, p. 118. 
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with hitherto unequaled pertinency and answer with 
unparalleled simplicity and profundity the question, 
What does Yahweh require of his worshipers? 

With what [that is, bringing what] shall I come to meet 

Yahweh, 
Shall 1 bow myself to the high God? (literally, the God 
of height)? 

By rhetorical questions he suggests the answers of the 
folk religion of Judah, which passionately held that the 
sacrificial system offered the correct way to approach 
Yahweh. The Canaanized cult of Judah emphasized 
the offering of one-year-old calves as whole burnt offer- 
ings (Leviticus 9. 3). Oil, an acceptable gift to the 
deity among the Fgyptians and Babylonians, was like- 
wise acceptable to Yahweh in a land of olives and wine 
(Genesis 28. 18). On great sacrificial occasions (1 Kings 
8. 63) where vast throngs participated, the rams for the 
sacrificial feast might be greatly multiplied and the oil 
might flow as in rivers (6. 6). The climax of the whole 
sacrificial system, and that which showed its terrible 
earnestness and passion, was “the fruit of my body’’— 
human sacrifice. It was practiced, as we have seen, in 
Canaan, in Phoenicia, in Carthage, and, although vig- 
orously opposed by the prophets, down to a relatively 
late date, in Israel. 

Over against this sacrificial system, viewed here as a 
totality, stands Micah with his “Everlasting Nay.” The 
whole implication of his words shows that he broke 
absolutely with it. Sacrifice, be it ever so meticulously 
and passionately offered, had not been “declared” to 
Israel, as “good.” But what Yahweh deemed “good” 
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had been declared unto Israel, and this alone did he 
“require” of her and “seek for” in her: 


What is Yahweh seeking for in thee? 
But to do justly, and to love kindness, 
And to show a humble walk with thy God (6. 8). 


Micah thus sums up the teaching of his three great 
predecessors, Amos, Hosea, and Isaiah, respectively,? 
and presents what Professor Borden P. Bowne called 
“The Magna Charta of spiritual religion.” 
Nothing in the Old Testament surpasses this state- ` 
ment as a summary of the prophetic view of the require- 
ments Yahweh makes of his worshipers. The true reli- 
gious genius of Israel throbs in these words. As J. M. 
P. Smith says, they link ethics with piety, bringing 
together in a mighty synthesis duty toward God and 
man. Moreover, Sellin has called attention to the fact 
that Micah’s use of the word man (adham) in “He hath 
showed thee, O man, what is good,” implicitly points 
toward universalism. We are lifted beyond the thought 
of Yahweh’s requirements of Israel toward his require- 
ments of humanity and are thus carried a step beyond 
Isaiah. It was the influence of the essentially Canaanite 
sacrificial cult, with its magical view of religion, as 
absorbed, practiced, and freshly motivated by Israel 
_ that forced into clarity of conception and utterance this 
_ prophetic view of Yahweh and the nature of his require- 
| ments. Nowhere in the Old Testament is the essence 

of Yahweh worship expressed with such brevity and 
. adequacy. 

A Amos 5. 24; Hosea 6. 6; Isaiah 7. 9; 30. 15. The root cana (to show 


a humble walk) suggests the reverse of the arrogant, conceited, self- 
sufficient spirit. 
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By these four pioneer minds of eighth-century Israel 
a dramatic elevation in the nation’s long climb toward 
moral and spiritual heights was attained. As W. O. E. 
Oesterley has said, “Only the insistent championship of 
the worship of Yahweh by such men as Amos, Hosea, 
and Isaiah, ineffectual as it was among the bulk of the 
people, saved the nation from losing its ancestral reli- 
gion altogether.” Over against the Canaanized features 
of Israelite religion they hurled their passionate pro- 
test. Against that antagonistic background they defined 
in constructive fashion the nature and the requirements 
of Yahweh. Hosea alone of the four discovered in 
Canaanite religion some seeds of positive worth and 
planted them in the soul of Israel. They were destined 
to strike root in the nation's religious thinking and 
bear fruit in the creative epoch of the sixth century. 


* In S. ۲۲۰ Hooke (editor): The Labyrinth (“Further Studies in the 
Relation between Myth and Ritual in the Ancient World”), 1935, 
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CHAPTER VII 
THE FINAL SYNTHESIS 


C HE issue of the drama of the development of Old 
Testament religion was a creative synthesis of the 
greatest elements in Israel and Canaan. Even in the 
eighth century the prophet Hosea had pointed the way 
toward this consummation. But it remained for Jere- 
miah, the greatest Israelite of the seventh century, 
together with Fzekiel and Deutero Isaiah, the deep 
thinkers of the sixth century, to resolve the shaip 
antagonism of Israel and Canaan into a lofty and all- 
embracing synthesis. 


1. THe HISTORICAL FRAMEWORK 


Josiah (638-608 B. c.), one of Judah’s noblest kings, 
son of Amon (638 B. c.), came to the throne in a period 
of great international turmoil. There was at this time, 
as Stanley A. Cook maintains, an interconnection of 
the peoples comparable only to that of the Amarna age. 
Egypt was self-conscious and ambitious and, under 
Psammetichus I (663-609 B. c.), was experiencing a 
revival. The western states during the later years of 
Ashurbanipal (669-626 B. c.) were freeing themselves 
from Assyria. The Scythian invasion, which occurred in 
635-625 B. c., hastened the decline of Assyria and 
awakened prophetic activity in Zephaniah and Jere- 
miah. 

In 625 B. c. the viceroy of Babylonia, Merodach Bala- 
dan, established the New Babylonian Empire (the 
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Chaldaean), and in 612 s. c., Nineveh, the capital of 
Assyria, fell. Nahum, the prophet, with delirious joy 
had preached its certain doom. And the destructive 
progress of the New Babylonian Empire stirred the 
mind of Habakkuk to grapple with the problem of 
suffering in its national aspect (Habakkuk 1. 12ff). 

Josiah was another ruler of the stamp of Hezekiah. 
In the process of the repair of the. Temple, inaugurated 
by him, Hilkiah the priest and Shaphan the scribe dis- 
covered a document which became the basis of a 
national reform. It was the kernel of the book of 
Deuteronomy and attempted a reformulation of Israel- 
ite law, both civil and religious, in the spirit of the 
social ideals of the eighth-century prophets, linking it 
to Moses as their germinal source. The roots ot the 
Deuteronomic refoim are thus in the eighth century. 
The reformation of Hezekiah (2 Kings 18. 4) had had 
as its central objective the purification of the Judaean 
Yahweh worship. This was a reform, based, so far as 
we can discern, upon no code but upon the living word 
of prophecy (Jeremiah 26. 8-19). Deuteronomy, which 
means “a repetition of this law” (Deuteronomy 17. 18), 
in its original compass (chapters 12-26) is rightly viewed 
as the literary deposit of Hezekiah’s reform. Most 
likely it had the beginnings of its formulation still in 
the time of Hezekiah and attained the form it had 
achieved when discovered, during the drastic resurgence 
of Canaanite and Assyrian paganism under Manasseh 
(692-638 B. c.). 

Deuteronomy is rightly conceived as a synthesis 
of the prophetic religion and the public cult in Israel. 
It is one of the most realistic and practical books in 
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the Old Testament. The Deuteronomic code is a clear 
expression of the Hegelian dialectic of thesis, antithesis, 
and synthesis. The thesis is the vigorous and decisive 
demand for justice, righteousness, piety, and faith, ut- 
tered by the prophets without exception from Amos to 
Micah, over against sacrifice, as the way to Yahweh. 
The antithesis is the stubbornly entrenched popular 
cult of Israel, impregnated thoroughly by the Canaanite 
practices such as the sacrificial system taken over from 
the Canaanite High Place and Temple. The synthesis 
is represented by the ideals of the Deuteronomic re- 
form. They embodied the prophetic demands of the 
eighth century in statutes that were binding upon 
Israel. But they retained the strongly entrenched sacri- 
ficial cult, purging it of its immoralities and connecting 
it in motivation yet more intimately than the Code of 
the Covenant had done, with Israelite history (Deu- 
teronomy 16. 1, 3c, d, 6, 12). 

Accordingly, the reform which Josiah in 621 B. c. 
inaugurated had two basic objectives: the abolition of 
the High Places, where, as we have seen, the cult had 
become practically Canaanite in nature, and the cen- 
tralization of all public Judaean worship at the Jerusa- 
lem Temple (Deuteronomy 12. 1-7). In no document in 
the entire Old Testament do we get as clear a picture of 
the popular public worship of Judah in the seventh 
century B. C. as in the narrative of this Deuteronomic 
reform (2 Kings 23), and nowhere else do we see more 
conclusively that even after the eighth-century prophets 
had done their work of purging the religion of Yahweh, 
the public cult of Judah was still scarcely distinguish- 
able from the Canaanite worship. 
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The reform (2 Kings 23) started in Jerusalem, where 
the cultic vessels for Baal, and for the asherah, and for 
the host of heaven, were carried from the Temple and 
buried in the fields of Kidron (verse 4). The asherah 
itself was taken from the Temple and buried at the 
Kidron (verse 6). Josiah destroyed the houses of the 
male sacred prostitutes (gedheshim, the “Sodomites”) 
which were in the Temple (verse 7). He did away with 
the idolatrous priests (kemarim) who burned incense 
in the High Places, along with those that burned in- 
cense to Baal, to the sun, to the planets, and to the host 
of heaven (verse 5). He brought all the priests (ko- 
hanim) out of the Judaean cities and destroyed the High 
Places where they had burned incense, from Geba in 
the north to Beer-sheba in the south (verse 8). He 
attempted to abolish child sacrifice (verse 10). He 
removed the horses sacred to the sun god at the en- 
trance to the Temple (verse 11). The idolatrous altars, 
on the roof of Ahaz's upper chamber in the two courts 
of the Temple, were broken down and pounded to 
pieces (verse 12). The High Places which Solomon had 
built for the worship of Ashtart, Chemosh, and Milkom, 
were destroyed. The macceboth were broken in pieces 
and the asherim were cut down (verses 13f.). The altar 
and High Place at Bethel were destroyed, the High 
Place was burned and beaten to dust, and the asherah 
was burned (verse 15). Similarly, he destroyed the 
High Places in the cities of Samaria (verse 19) and 
slew their priests (verse 20). He put away all necro- 
mancers and wizards, all teraphim (images of ancestors), 
idols, and all elements of Semitic heathendom (verse 
24). The whole nation, for the first time in history, 
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was summoned to Jerusalem to observe the Feast of 
the Passover (2 Kings 23. 21f.; Deuteronomy 16. 1f.). 

Flushed with Deuteronomic triumphs and presum- 
ably, like Hezekiah (2 Kings 20: 12-15), favoring Baby- 
lon, Josiah attempted at Megiddo to oppose Necho of 
Egypt, who was advancing against the new Chaldaean 
empire to assert his supremacy in the Near East, and 
there Josiah met his death (2 Kings 23. 29). 

Necho, now for a brief four years dominant in the 
west, placed upon the Judaean throne his puppet 
Jehoiakim (608-597 B. c.), whose luxurious, ostentatious 
building enterprises and forced labor drew down pro- 
phetic criticism (Jeremiah 22. 13f.). Necho was de- 
cisively defeated by Nebuchadrezzar II, the Chaldaean, 
at Carchemish (605 B. c.), who thus became the supreme 
power in the Near East. Jehoiakim rebelled against 
_ Nebuchadrezzar and held his throne only with great 
difficulty during the last years of his reign against the 
pressure of invading nomads, Chaldaeans, Syrians, Mo- 
abites, and Ammonites who hastened the fall of ees 
Judaean kingdom (2 Kings 24. 2). 

Nebuchadrezzar besieged Jerusalem in 597 B. c. (2 
Kings 24. 10ff.). Jehoiachin (597 B. c.), who but three 
months before had succeeded Jehoiakim, surrendered 
and Nebuchadrezzar carried into captivity the king and 
the leaders of the nation, placing Mattaniah (Zede- 
kiah) on the throne. At his rebellion against Nebu- 
chadrezzer a few years later (2 Kings 25. 1), the Chal- 
daeans came, mastered Jerusalem in a three years’ siege 
(586 B. c.), and destroyed it by fire. Zedekiah, who had 
abdicated, was overtaken at Jericho and carried to 
Riblah in Hamath. His sons were killed before his 
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eyes. Then he himself was blinded and taken in chains 
to Babylon. Nebuchadrezzar carried the inhabitants of 
Judah as captives into Babylonia (2 Kings 25. 11-12), 
leaving ın Judah only a mere remnant of peasants to 
till the soil. 

Jeremiah, with the remnant in Jerusalem, and Fze- 
kiel, among the captives, were the Jews’ spiritual guides 
in the early years of the exile. Jeremiah urged con- 
tinued loyalty to Yahweh and prayer to him apart from 
the Temple and its ritual, and, along with Ezekiel, com- 
bated the delusion of a speedy return (Jeremiah 29). 
Ezekiel, after the fall of Jerusalem, in 586 B. c., fought 
against despair by preaching the possibility of a new 
future for Judaeans with the restored Temple at the 
center. He drew up a platform for the restored reli- 
gious community (Ezekiel 40-48). He attempted to 
awaken heart and courage in the despondent exiles. 
Due largely to the work of these two prophets, there was 
developed and retained in Babylon a loyal nucleus of 
Yahweh worshipers who watched with growing interest 
and hope the advance of the Persian Cyrus, prince of 
Anshan in Elam, as in 559 B. c. he became king of 
Persia, in 550 defeated Astyages of Media, and in 546 
vanquished Croesus of Lydia (in Asia Minor). Deutero- 
Isaiah (c. 540 B. c.), a great Israelite prophet in Babylon 
(Isaiah 40-55), interpreted Cyrus as Yahweh’s servant 
(Isaiah 44. 27; 45. 1f.), and hailed him as the inaugu- 
rator for the Jews of a new epoch of recovery and ad- 
vance (48. 20). In 540 B. c. Cyrus opened his cam- 
paign against Babylon, and in 538 B. c. entered the city 
as master, with the acquiescence and welcome of a large 


part of the people. 
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2. ZEPHANIAH: THE SUMMONS TO RIGHTEOUSNESS 
AND MEEKNESS 


It was but some six years before the Deuteronomic 
reform that Zephaniah uttered his criticism of Judah. 
His prophetic activity was stimulated by the invasion 
of the Scythians. They were nomads from the steppes 
north of the Black Sea. For twenty-eight years they 
lorded it over Asia. As Skinner pictures them, they 
were “a wild, primeval . . . race, of uncouth speech, 
cruel and pitiless, moving on horseback, armed with 
bow and spear, sweeping like a tornado over the land 
and leaving desolation in their track, prowling like 
hungry wolves or howling leopards around the fenced 
cities where the terrified inhabitants have taken 
refuge.” Allied with the Medes and Cimmerians they 
overran the Near East as far as the Egyptian borders. 

Zephaniah viewed them as harbingers of the day of 
Yahweh, a day of universal judgment (1. 2ff., 7, 14ff.). 
His primary interest was Judah and Jerusalem. He 
passionately pronounced the destruction of “the rem- 
nant of Baal,” the Canaanite Baal worship of the High 
Places, with its idolatrous priesthood, the kemarim, 
which had stubbornly persisted in spite of the eighth- 
century prophetic teaching (Zephaniah 1. 4; compare 
Hosea 10. 5). He inveighed against those who, while 
bowing down to Yahweh, swore by Milkom (LXX), the 
old Canaanite king god (1. 5). He also hurled his in- 
vective against those who worshiped the host of heaven, 
that is, the sun, moon, and the planets (1. 5; compare 


¿So john Skinner: Phophecy and Religion, p. 42. Compare G. A. 
Smith: Jeremiah, p. 73. 
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2 Kings 23. 4). Place names in Canaan attest the early 
worship of the sun and moon, but not until the eighth 
century (the reign of Ahaz) do we have reference to the 
worship of “the host of heaven,” and in the seventh cen- 
tury there is frequent allusion to it. While the ulti- 
mate source of this was Babylonian, the Canaanites were 
largely its mediators to Judah. 

It was the Judaean religion, as it had been vitally 
influenced by the return to Canaanite nature worship, 
which had occurred under Manasseh (692-638 B. c.) 
and Amon (638 B. c.), that is the object of the prophetic 
invective. Zephaniah belongs among the primary line 
of prophets who used the imminent threat of universal 
destruction occasioned by the Scythian incursions, to 
summon Judah to the only thing which could possibly 
withhold the expression of Yahweh's righteous wrath, 
fundamental repentance, the true seeking of Yahweh 
through righteousness and meekness (2. 3; 3. 1ff.). 


3. Nanum: THE Divine NEMESIS 


Nahum, whose prophetic activity took place when 
Nineveh’s fall (612 B. c.) was imminent, is the prophet 
of the divine Nemesis upon Assyria. His one theme, 
upon which he concentrates the high poetic genius of 
his passionate soul, is the fall of Nineveh. In inter- 
preting the awesome power of the indignant Yahweh 
he referred to three regions where fertility was richest 
and which had ancient associations with Canaanite 
(Amorite and Phoenician) culture and cult—Bashan, 
Carmel, and Lebanon. But they are under the control 
of Yahweh. He it is (not the dying Adonis) that is the 
cause of their languishing (1. 2-8). He uses for Assyria 
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the figure which Hosea, largely dependent upon the 
fertility cults for his symbolisın, had applied to Canaan- 
ized Israel, “the harlot’: 


Because of the Ê of fornications of a harlot, 
Good in appearance, a Lady [ Baalath] of sorceries, 
Who sells nations by her fornications, 
Nineveh is to be humiliated, punished, and destroyed 
(3. 4ff.). Imaginatively he represents the maidens of 
Nineveh mourning their city’s departure from the stage 
of history, just as in the lamentations of the women the 
departure or death of the fertility. god was celebrated 
in the Adonis-Tammuz cult: 
Her maidens are lamenting, moaning 
Like the voice of doves, 
Beating upon their breasts (2. 7). 
So far as his positive religious teaching is concerned, he 
simply expresses the religious attitude of the court party 
in Judah which had sponsored the Deuteronomic re- 
form: 


Keep, O Judah, wy feasts; 
Pay thy vows (1. 15). 


4. HABAKKUK: RELIGION AS FAITHFULNESS 


Habakkuk was but little touched by the Canaanite 
influence in Judah. T ‘he mighty theme which disturbed 
him was the suffering of Judah, particularly at the hand 
of the ruthless Chaldaeans. He wrote between 612-600 
B. C., after the fall of Assyria and during the early years 
of the Chaldaean supremacy. How can the righteous 
Yahweh allow the treacherous Chaldaeans to punish 
Judah? (Habakkuk 1. 12-13)—this was his perplexing 
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question and lament. He makes his complaint, then, 
in imagination, climbs to his watch-tower, “looking 
forth” to see what answer will come from Yahweh. To 
the sensitive, waiting spirit of the prophet the insight 
at length comes. Strong as the Chaldaean may appear, 
in reality he is hastening toward his ruin. But a just 
people will have hold upon permanence. “The right- 
eous (nation) shall live by its faithfulness” ((2. 1-4). 
Habakkuk thus develops Isaiah’s central emphasis on_ 
trust, reliance upon God, and builds the foundation for 
‘the Pauline conception of salvation by faith (Romans 
“I. 17; Galatians 3. 11). 

The influence of Canaanite idolatry may be dis- 
cerned in his polemic against images of wood (prob- 
ably asherim) and stone (possibly macceboth) and of 
gold and silver veneer. The words uttered to the dumb 
images, of wood and stone, “Awakel” and “Arisel” re- 
call the ceremony of the awakening of Melqarth of 
Tyre, and may be reminiscences of technical terms used 
in the cult of that Baal. And the lifeless images over- 
laid with gold and silver form a foil of vivid contrast to 
the unseen Yahweh in his holy Temple, before whose 
dynamic, living presence all the earth stills itself to 
silence (2. 18-20). 


5. JEREMIAH: RELIGION AS INNER EXPERIENCE 


The prophetic activity of Jeremiah began in 626 2. c. 
and lasted at least until 585 B. c., after Jerusalem had 
fallen. His home town was Anathoth, its very name 
recalling earlier Canaanite days when the cult of the 
goddess Anath was prominent in Palestine. The early 
years of his ministry were under the profound influence 
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of Hosea (Jeremiah 2), who, as we have noted, had 
seen more deeply than any other prophet into the heart 
of Canaanite religion and had imbibed from it something 
of its warmth of personal relationship with deity. This 
consciousness of personal relationship to Yahweh, 
which was central in Jeremiah’s own experience, was 
the most distinctive thing in his ministry and his most 
abiding contribution to religion. The Canaanite concept . 
: of the worshiper as the habitation of deity, to which 


Kittel has directed attention, becomes a reality in Jere- 


miah’s own experience, for he “finds Yahweh searching 


his heart, examining his d dominant ailections (23: 
17. 10), and he senses Yahweh’s word as “a burning fire 
shut up in his bones” (20. 9). By his deepest religious 
| concept, the New Covenant, religion is interpreted with 
| an inwardness such as no other thinker before him had 
understood, and this concept roots in his own rich con- 
sciousness of personal relationship with Yahweh. The 
time is to come—in Jeremiah’s mind it is yet in the 
future—when that which he has discovered in his own 
inner nature will be a universally experienced reality 
in Judaeans’ hearts. Yahweh’s law, that is, his will and 
his teaching, will be followed not as external statutes 
to be obeyed, but as an inner impulse of the heart to 
be expressed. This intuitive response to Yahweh’s will 
thus inwardly apprehended, will be experienced by all 
and will be accompanied by a joyous sense of emanci- 
pation from sin (31. 31-34). 

He was deeply imbued with Hosea’s central figure of 
speech for interpreting the nature of sin, a concept 
which had originated in the moralizing of ideas char- 
acteristic of the Canaanite fertility cults. Yahweh was 
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the husband of Israel, and the wilderness was the period 
of his betrothal to his sensitive, responsive bride (2. 
1-3). But Israel had “played the harlot with many 
lovers.” Forgetting her earlier exclusive devotion to 
Yahweh, her true husband, she had gone after many 
lovers, the Canaanite Baalim (3. 1ff.; 9. 14). He here 
refers to the Canaanized worship of Yahweh, as it still 
stubbornly persisted at the High Places where, “upon 
every high hill and under every green tree” (2. 20; 3. 2, 
6; 17. 2), Israelites participated in the Canaanite fertility 
rites, including sacred prostitution with its fertility mo- 
tivation and its inevitable consequences in illicit passion 
(2. 20, 23; 3. 2; 13. 27; 21. 13-14, where forest = grove; 
3. 13, for “strangers,” compare Lucian, 6). We learn 
from him that there were innumerable altars upon 
which incense was burned to the Baalim (11. 13). 
Jeremiah gives us our most vivid Old Testament pic- 
ture of the worship of the Queen of Heaven, the Baby- 
lonian Ishtar, and, as W. R. Smith maintains, the 
Canaanite Astarte, which was performed “in the cities 
of Judah and in the streets of Jerusalem,” in which the 
entire family participated. The children gathered the 
wood with which their fathers kindled a fire. The 
women kneaded the dough, and shaping it roughly into 
female figures “to make images of her” (44. 19, com- 
pare “portray,” margin), baked it into cakes. They 
poured out drink offerings and burned incense unto 
her and unto all the host of heaven (7. 17-18; 44. 17-19; 
19. 13). While Babylonian in origin, it is primarily 
through Canaanite mediation and in Canaanite expres- 
sion of it that this cult was introduced into Judah. Its 
ultimate fertility purpose is clear from the antagonism 
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which Jeremiah met at the hands of the adherents of 
the cult, and their self-defense when he attempted to 
root it out of the Jewish colony which had migrated to 
Egypt after the fall of Jerusalem (44. 17-19). 

Just as Hosea had maintained, in direct opposition to 
the Canaanite concept of the Baalim as lords of the 
productivity of the soil, that Yahweh was responsible 
for Israel’s fertility, so Jeremiah asserts that the grain, 
the new wine, the oil, the young of the flock and herd, 
all are “the goodness of Yahweh” (31. 12). 

Jeremiah is at home in the lamentation rites that 
were outstanding features in the Adonis cult of Canaan. 
The weeping and wailing, especially on the part of the 
women (9. 17-21; 6. 26; 9. 10), the shearing of the locks, 
and the dirges raised on the bare heights (7. 29), are 
all referred to by Jeremiah. Fragments of the Adonis 
lamentation ritual seem to be at the basis of the laments 


“Ah! Adonis [Adhon]! 
Ah! Hadad!” 2 


which, according to Jeremiah, were to be refused 
Jehoiakim (22. 18), and “Ah! Adonis!” which was ap- 
plied to Zedekiah (34. 5). Kings and members of the 
royal family, when they died, were dealt with in Israel 
as though they were Adonis, and in Babylon as though 
they were Tammuz.’ It is possible, as von Baudissin 
suggests, that in ordinary mourning celebrations the 

*Reading with F. C. Movers, Graetz, and H. Gressmann (Der 
Messias, 1929, p. 332), instead of hdh, hdd. 

* Jeremiah 34. 5. This becomes the more clear from the lamentation 
over the royal son of Jeroboam which the LXX 1 Kings 12. 24m 
(Swete) of 1 Kings 14. 13 has preserved: ouai kyrie, “Ah! Adonis.” 


So H. Gressmann: Der Messias, p. 333. Compare also F. C. Movers: 
Die Phénizier, Vol. I, p. 246. 
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dead were dealt with as though they were Adonis. The 
connection of lamentations with the dearth of vegeta- 
tion is also implied (7. 34), but in Jeremiah’s thought 
it was not the death of the fertility deity that causes 
it but the will of Yahweh. 

It is in contrast to the Canaanite concept of the 
dying fertility god that we can best understand Jere- 
miah’s unique emphasis upon Yahweh as the living 
God.* In this doctrine Jeremiah is a pioneer in Israel. 
Yahweh does not live but to die with the decay of 
vegetation, nor die but to rise again. He is “the foun- 
tain of living waters” (2. 13; 17. 13). He is, in con- 
trast to the idols of the Baalim and other gods, “the 
true God,” “the living God,” “the everlasting king” 
(10. 10). He uses a formula of an oath which empha- 
sizes life as Yahweh’s outstanding characteristic, “As I 
live, saith the King, whose name is Yahweh of hosts” 
(46. 18), “As I live, saith Yahweh” (22. 24). The same 
oath in the third person, “As Yahweh liveth,” is ex- 
pressed repeatedly (4. 2, etc.) by Jeremiah and once to 
him by Zedekiah (38. 16). Words of true prophecy are 
“words of the living God, Yahweh of hosts, our God” 
(23. 36). To obey the summons of Yahweh is to walk 
in the “way of Life” (21. 8). 

Now, this characterization of Yahweh as the living 
God is not by any means the exclusive insight of Jere: 
miah, nor was he necessarily the first to achieve it. In 
the Davidic narratives, in a source designated by H. P. 
Smith as having affinities with E and D, the armies of 
Israel are the armies “of the living God” (1 Samuel 


Y cr a for this section W. von Baudissin: Adonis igi Esmun, pp. 
450-5 
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17. 26). At the time of the Assyrian invasion of Judah, 
the Rabshakeh of the Assyrian forces is spoken of by 
the court chronicler as defying “the living God” (2 Kings 
19. 4). In JE's narrative of the conquest of Canaan 
Yahweh is called “thé living God” (Joshua 3. 10). It 
is most likely that Hosea too held this view of Yahweh 
(Hosea 4. 15; 6. 2; 1. 10). And it is certainly implicit 
in Isaiah's unique utterance concerning the spirituality 
of Yahweh (Isaiah 31. 3). But it was Jeremiah who 
was most at home in this conception, and it was he 
who gave it currency in Israel and, as the bridge be- 
tween the prophets and the psalmists, introduced it 
into the language of devotion ( Psalms 42. 2; 84. 2). 

It was largely through Canaanite-Phoenician influ- 
ence that this concept of the living god was developed 
in Israel. It could only arise in a religion where the 
dying of a deity was conceived as a possibility. As we 
have seen, this was an idea characteristic of the Canaan- 
ite nature cults where the death of the deity was associ- 
ated with the dying vegetation and his coming to life 
again with its renewal. In Canaanite religion it is 
through resurrection that the god shows his power to 
win out over death. 

Fragments of early Phoenician cosmogony which em- 
body ideas yet more primary than those of chapter one 
in Genesis, reveal the conception of a life-creating 
spirit (pneuma) or wind (kolpia) as a cosmogonic 
principle. In the Tell el-Amarna letters we find it ap- 
plied to the Pharaoh by Ammunira of Beirut (Kn. 
141. 2), Zimriddi of Sidon (Kn. 144. 2), Abimilki of 
Tyre (Kn. 149. 23), and Iapahi of Gezer (Kn. 297. 18) as 
“breath of my life,” a phrase which, like the appella- 
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tion, “my sun,” is a transfer from what men found in 
deity, to human relationships. The “breath” is here the 
life principle. The idea of a god who has within him- 
self a principle of life which makes it possible for him 
to be victorious over death could easily be united with 
the old Hebrew concept of a lofty, majestic God, and 
this was done in Israelite prophetic thought. At the 
same time, however—and this is of supreme importance 
—the Canaanite concept of a period during which the 
god was dead was inconsistent with the old Hebrew 
idea, and hence was definitely rejected along with the 
cultic practices that were associated with it. 

In the Adonis cult, although the resurrection of the 
god was celebrated, it was never the outstanding fea- 
ture. The gloomy aspects, the lamentation rites always 
predominated. The coming to life of the god, as 
von Baudissin remarks, was not so much the basis of 
joy as it was comfort in sorrow. This persistent note 
of solemnity was characteristic of Phoenician religion. 

But through Jeremiah's conception of Yahweh as a 
living God, and indeed through the Israelite concep- 
tion as a whole, there pulsates the note of masterful cre- 
ativity. We sense the positive contribution of the 
Canaanite deification of the life-process. The Canaan- 
ite conception of the death-conquering, creative vitality 
of deity, is taken up into the nature of the majestic, ex- 
alted God of Israel. But the Canaanite idea of the 
periodic death of the fertility deity was definitely re- 
jected and its very rejection enriched by implicit con- 
trast the Israelite view of God. Adonis dies annually, 
but Yahweh lives. He needs not to be awakened 
(compare 1 Kings 18. 27). He is the living God. “As 
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Yahweh lives” —thus comes to express, in contrast to the 
Canaanite concept of a dying-rising god, something 
unique and central in Yahweh's nature. This empha- 
sis as to the nature of Yahweh was destined to have 
great influence upon ‘the development of the Israelite 
concepts of resurrection and immortality. Thus Ca- 
naanite conceptions were far more creative than Persian 
thought in influence upon the Israelite eschatology of 
the individual. 

In harmony with the entire prophetic tradition since 
Amos, and with a definiteness unmatched by any other 
thinker in Israel, Jeremiah proclaims that-neither burnt- 
„.offerings (oloth) nor sacrifices (zebhahim) were required 
of Judah by Yahweh. The whole burnt offering might 
be eaten along with the peace offerings, so far as he was 
concerned. These formed no part of the initial bond 
which he had established with Israel under the leader- 
ship of Moses (Jeremiah 7. 21-26). What Yahweh 
did then require and still does demand from the nation 
is to “hearken unto his voice,” and “walk in all the ways 
he commands.” And these requirements of Yahweh, 
moral in their nature, have been made clear to Israel 
by a line of prophets reaching from the Exodus down 
to Jeremiah’s own day (7. 25). But Israel has been 
unreceptive and disobedient to the will of Yahweh as 
interpreted by the prophets. Instead of showing obe- 
dience, the Israelites have violated every moral precept, 
have participated in Canaanite and other pagan cultic 
practices, and then in magical fashion have presumed 
upon the protection of the Temple (7. 4, 8-11). 

One of the dark features of Canaanite sacrificial 
worship which, as we have seen, had been absorbed into 
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the religion of Judah and which, even after the Deu- 
teronomic reform, in the latest years of Jeremiah’s 
ministry, was still practiced by the worshipers of Yah- 
weh, was child sacrifice. Jeremiah’s indictment of this 
practice seems limited to the cult as carried on at 
Jerusalem. Here in the Tyropoeon ravine, in the 
“valley of the son of Hinnom,” they had built “the 
High Places of Tephath (Topheth) (Jeremiah 7. 31), 
to burn their sons and daughters in the fire. They were 
offered to the Baal of the place (19. 5), viewed here as 
Molech = Malk (or Milk) (32. 35), the old Canaan- 
ite king deity with whom Yahweh was identified. 
Jeremiah maintains, with trenchant clarity, that this is 
contrary to the will of Yahweh, and far removed from 
his purpose for Israel. It is an abomination to him 
(1551; 82. 85). 

To the prophet's mind, such magical aspendtiite 
upon the Temple (7. 4) and the Canaanized sacrificial 
cult was futile. From this point of view we are able 
to evaluate adequately the summons of Jeremiah to an 
inner reformation which would penetrate beneath the 
entrenched cultic practices of centuries until the heart 
of the nation would be reached: 

Till for yourselves the untilled ground, 

And do not sow among thorns. 

Circumcise yourselves to Yahweh, 

And take off the foreskins of your heart (4. 3-4). 
The deep, sensitive receptivity and response of Jere- 
miah's own heart to Yahweh's will and presence is our 
best commentary on what he means by the paradoxical 
figure of the “circumcision” of the heart. When this 
is achieved, when the heart, the seat of the affectional 
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and volitional nature, has been made basic in religion 
and the right attitude toward Yahweh has become its 
highest expression, then all the institutional trappings 
of religion might be destroyed—ark (3. 16), torah (31. 
31-34), Temple (7. 14), and even the state itself (29. 
4-14), but religion in all its power would remain a 
reality in the hearts of the individual Judaeans (31. 33). 

Likewise outstanding among the prophets was Jere- 
miah in his emphasis upon Yahweh as healer. In 
Canaanite-Phoenician religion the healing function in 
deity was attributed to Eshmum He was one of the 
greatest gods of the pantheon, and in addition to his 
therapeutic functions possessed certain cosmic aspects. 
The serpent was his symbol. We recall the Mosaic 
story of the brazen serpent in the wilderness with its 
healing properties (Numbers 21. 6-9 [E]). This is a 
cultic legend which attempts to answer the question, 
“Why is the image of the brazen serpent worshiped in 
the Temple?” ‘That this image existed in Hezekiah’s 
time (2 Kings 18. 4), when it was called “Nehushtan,” 
is certain. The answer suggested by the myth, in tele- 
scopic fashion, carries the origins of this feature of the 
cult which had not been absorbed until the Canaanite 
period, back to the wilderness epoch, associating with it 
the great name of Moses. This concept of the healing 
deity, already expressed by Hosea (Hosea 6. 1), pro- 
foundly influenced Jeremiah. To the latter prophet 
Yahweh was the great physician (8. 21-22) from whom 
Israel presumptuously expected healing (8. 15; compare 
Hosea 6. 1-3). But in the very face of the superficial 
attempts at healing the hurt of the nation carried on 
by the contemporary prophets and priests, at its core 
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the wound remained unhealed (8. 11; 6. 14). Without 
fundamental repentance no healing was possible. Yet 
Jeremiah’s own sore heart had known from experience 
the Healing touch of Yahweh. And his conviction of 
Yahweh’s healing passion was sure, its exercise being 
solely dependent upon the repentance of Israel (3. 22; 
30. 17). His picture of the response of Yahweh to such 
repentance on the part of the nation is tender and 
beautiful. To the sorely disciplined and torn Israel 
he comes bringing “a bandage and a cure” (33. 6, com- 
pare margin). It is a striking and arresting fact that 
the prophets who were most influenced positively by 
Canaanite conceptions were those in whom the emo- 
tional nature was deepest and strongest—Hosea, Jere- 
miah, and, as we shall see, our final prophet, Deutero- 
Isaiah. 


6. EZEKIEL: THE ANNOUNCEMENT OF RESTORATION 
AND REANIMATION 


Ezekiel, who as a priest was familiar with the Temple 
before the exile, at the age of twenty-five (1. 1) had been 
carried into Babylonia among the Judaean captives of 
597 B. c. In the fifth year of this captivity came his 
vision of Yahweh, which was received in a state of 
prophetic ecstasy and which mediated to him his pro- 
phetic call. He had unquestionably heard the preach- 
ing of the prophet Jeremiah, who was perhaps some 
twenty-three years his senior,® and had been profoundly 
influenced by him, although quite different from him 
in mental type. As Duhm suggests, while Jeremiah was 





ë Jeremiah was about nineteen (Jeremiah 1. 7—so Skinner) in 626 2.c. 
Ezekiel was thirty (Ezekiel 1. 1) in 592 B. ۰ 
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primarily a man of feeling, Ezekiel was essentially a 
man of intellect. He was familiar with remnants of the 
Canaanite cult, and his prophetic teaching gives clear 
evidence of their obstinate persistence in Judaean life 
even into exilic days. * 

Up until the messenger brings news of the final fall 
of Jerusalem (24. 26; 33. 21) he combats popular delu- 
sion, preaching the certain destruction of Judah. From 
then on, at least until 570 B. c., he is a prophet of hope 
and grapples with the prevailing mood of despair. 
Canaanite influence determines certain aspects of his 


message in both periods. From him we get vivid pic- _ 


„tures of the Canaanized cult still persisting at the High 
Places, situated on the tops of mountains and on high 
hills, in the valleys, and by the ravines, where green 
trees and luxuriantly growing terebinths are found (20. 
28-32). The positive contribution of the wilderness, of 
which Hosea and Jeremiah make so much, he ignores 
(23. 3). Already when Yahweh found Israel the nation 
was steeped in the idolatrous cults of the Canaanites, 
Amorites, and Hittites. 

Ezekiel gives the only specific mention in the Old 
Testament of the Tammuz cult, which, as we have seen, 
was identical with the Adonis rites. While the elders 
sat before him in his house, Ezekiel was seized with 
ecstasy and reports a visionary experience which came 
to him in that state. At the northern gate of the Temple 
enclosure at Jerusalem, “there sat the women weeping 
for Tammuz” (Ezekiel 8. 14). This is an authentic pic- 
ture of the most characteristic feature of the Tammuz- 
Adonis cult, the lamentation of women for the dead 
fertility god. It proves without question that Ezekiel 
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was familiar with the cult as practiced in Jerusalem, 
for the visionary experience in its various aspects de- 
pended upon features of actual experience, and, accord- 
ingly, argues for the presence of this cult in some 
connection with the public worship of Judaeans at the 
Temple, in the period just before the exile. It was 
most likely, as Davidson rightly maintains, that this cult 
entered Judah not directly from Babylonia, but from 
Phoenicia, Gebal (Byblos) being its most famous 
Canaanite center. The weeping of the women mourned 
the death of the fertility deity, who in this desolate, 
uncertain period of Judaean life, was evidently in some 
sense associated with Yahweh. But the lamentation 
also sought by magical means to restore the deity to 
life and power. A similar visionary experience reported 
by Ezekiel, describes the worship by twenty-five Judaean 
elders, of the Queen of Heaven, the Canaanite Astarte, 
their backs being toward the Temple, and their faces 
toward the sun (8. 16). It is possible that the item of 
the cult specifically mentioned, “They put the branch 
to their nose” (verse 17), preserves a trace of the Adonis 
cult. To Ezekiel all this was disgusting and utterly 
abominable to Yahweh. 

In a manner deeply influenced by Hosea and the 
sacred marriage motif of the Canaanite religion, and 
in partly parabolic form, he tells how Yahweh found 
Israel as a babe weltering in idolatry, and when she 
became a virgin, took her under his protection and 
married her. He cleansed her, clothed and ornamented 


*So H. A. Redpath: The Book of the Prophet Ezekiel (Westminster), 
p. 40, basing his views upon an illustration from Cyprus of Adonis 
worshipers holding flowers to their noses. For the illustration see 
C. H. Toy: Ezekiel, p. 112, 
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her, until she was renowned among the nations. But 
she became a harlot, pouring out her amours upon 
“strangers” (compare Lucian, 6), upon the Egyptians, 
the Assyrians, and the Chaldaeans. Out of what Yahweh 
had provided for her,'she made High Places, and images 
of gold and silver with embroidered garments to cover 
them. She set before these idols bread, and oil, and 
honey, and burned incense unto them. She even sac- 
rificed children unto them. More passionate than a 
common harlot, she bribed her paramours to come 
unto her. Now Yahweh will send her paramours 
against her in wrath and jealousy. They will stone 
her, and spoil her possessions until she will cease from 
playing the harlot. Then will Yahweh's anger cease. 
As the idolatries of the Hittites and the Amorites are 
in her blood, she is more corrupt even than her elder 
sister, Samaria, and her younger sister, Sodom (Jerusa- 
lem). Yet Yahweh’s tie to Israel is not temporary, but 
everlasting. Samaria and Sodom will be influential in 
bringing Israel to her senses. The covenant bond of 
Israel will be renewed, and Samaria and Sodom (Jeru- 
salem) will become to her as daughters (Ezekiel 16). 

We note here in parabolic form the parable of the 
small and desperate beginnings of Israel in the land of 
Canaan, her growth into power in the monarchy, her 
political “flirting” with foreign nations and the con- 
sequent syncretism of her religion. We feel especially 
the vigorous lure which the Canaanite fertility cults had 
for Israel. We see how her political policy augmented 
her religious decay. Ezekiel skillfully uses the fall of 
the Northern Kingdom (Samaria) and the already 
begun fall of Jerusalem (Sodom) as a goad to repent- 
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ance. His soul thrills at his ultimate hope of a re- 
united and unified nation, purged of its external 
alliances, loyal in heart to Yahweh. 

Later he returns to the same theme in the harlotry 
of Oholah (tent-woman), Samaria, and of Oholibah 
(tent-in-her), Jerusalem. Oholah (Samaria), a harlot 
from her very youth (in Egypt), before she had been 
introduced to Yahweh, pursued in harlotry the Assyr- 
ians, who turned upon her and, after humiliating her, 
killed her. 

Her sister Oholibah (Jerusalem) has failed to learn 
the lesson which Oholah’s fall (722 B. c.) should have 
taught. She too has pursued the Assyrians and the Chal- 
daeans. But at length she likewise will be destroyed 
by the very paramours she has sought. Oholibah (Jeru- 
salem) will drink of her sisters cup. She will drain it 
to the dregs. In so harsh a manner, by the political 
destruction of Judah, harlotry will be rooted from her 
soul (Ezekiel 23). Ezekiel has a keen realization of the 
mingling of the political and the religious and sees the 
intimate connection which existed, as the prophets reg- 
ularly taught, between Israel’s policy of political alliance 
with foreign powers and the consequent religious cor- 
ruption. 

But the cessation of the political existence of the 
kingdom of Judah did not represent the horizon of 
Ezekiel's vision for his people. His concern was Juda- 
ism, and Judaism is not a political but a religious en- 
tity. Even before the fall of Jerusalem, Ezekiel had 
begun to view the individual apart from the state as in 
direct and immediate relationship to Yahweh, not as a 
member of the Judaean state but as an individual Jewish 
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soul. As was the case with Jeremiah's teaching of the 
inwardness of religion, Ezekiel's view arose first in his. 
own solemn inner realization of his prophetic and 
pastoral responsibility as a watchman over the indi- 
vidual Judaeans in the exilic community (Ezekiel 3. 
16-21). From this he advanced to the concept that 
righteousness is not an affair of the community as a 
whole, conceived as an entity, but of the individuals 
who compose it. Every man is but the arbiter of his 
own fate. However famous he may be, or however 
great his righteousness, no wicked man can take comfort 
in his shadow. He will deliver only his own soul from 
destruction (14. 12-20). From this he goes on to the 
conception of individual freedom and personal account- 
ability, Every person is a morally independent unit 
directly related to Yahweh. Neither his father's right- 
eousness mor wickedness can possibly determine his 
fate. He is himself personally responsible and answer- 
able to God for his own conduct (18. 1-20). Moreover 
—and this is of great practical significance for Ezekiel's 
purpose—no man is under the ban of his past. If he 
will, he can turn from his evil way and live. Thus he 
laid the foundation for his already announced sum- 
mons: 
Turn ye, turn ye from your evil ways 


For why will ye die, 
O house of Israel? (33. 11; compare 18. 30-31). 


From now on this is the characteristic tenor of his 
teaching, which he undergirds and re-enforces by a 
mighty concept which Canaanite thought has pro- 
foundly enriched—that of the resuscitation, the reani- 
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mation of Israel. It finds expression in Ezekiel’s vision 
of the valley of dry bones (chapter 37). It no doubt 
found its origin psychologically, growing out of the 
brooding of the prophet over the discouraged and de- 
jected utterances of the Jews in the Babylonian exile, 
when, in 585 B. C., news came (33. 21) that Jerusalem 
had finally fallen. All hope of a future for Israel was 
then cut off and the exiles kept saying, 


Our bones are dried up, 
And perished is our hope; 
We are destroyed (37. 11). 


How can the dry bones of Israel be reanimated? This 
was his problem. He seizes upon a conception which is 
at home in Phoenician cosmogony, and applies it in 
the realm of human relationships. It is the divine 
“breath,” the “spirit” (ruah) which is the animating 
principle, the life-creating “wind” that is in the con- 
trol of deity (especially verse 9). This creative life- 
principle, in Ezekiel’s thought an expression of Yah- 
weh’s power, moves upon the dry bones, and they come: 
together, “bone to its bone,” and sinews with flesh form 
upon them. Again comes the creative “breath,” 
breathed “into them,” and they live and stand upon 
their feet like a great army. 

Strictly speaking, this is not a resurrection from the 
grave. The bones are not the bones of buried men. 
They lie upon the ground in the valley. Rather do we 
have here a resuscitation or a reanimation. It is in 
intimate harmony with ideas that are most at home in a 
nature religion where the life-process of the seasons is 
closely observed and directly connected with the life 
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of the fertility deity. There the deity dies with the 
death of vegetation and rises with the seasonal reani- 
mation, yet even during the change is viewed as in some 
sense having hold upon life, inasmuch as he has the 
power to conquer the experience of death. But as was 
the case with Jeremiah, Ezekiel definitely rejected any 
possibility of a period wherein the deity might be 
viewed as dead, even though the power to win a triumph 
over death was his. God was to him “the living God,” 
as the frequently expressed oath, “as I live,” clearly 
implies (14. 16, etc.). Yet the Canaanite concepts en- 
riched his idea of the living God, and his application 
of the animating principle, the “spirit” (ruah), the 
“breath” of God to the dry bones of Israel marked a 
distinct step of progress toward the concept of indi- 
vidual resurrection which only later developed in 
Israel (Job. 16. 19; 19. 25f.; Isaiah 26. 19; Daniel 12. 2). 
Still more clearly than with Jeremiah we see that the 
impulse toward this development came primarily from 
Canaanite, not from Persian, thought. 

Like Jeremiah, Ezekiel moves in the realm of the 
healing energies of deity which are at home in the 
Phoenician Eshmun cult, but he connects them with 
Yahweh. Wherever the fructifying waters flow which, 
in Ezekiel’s vision, stream forth from under the thresh- 
old of the restored Temple, they bring life and healing 
(47. 1-12, especially verses 9, 11, 12). It is the animating 
“breath” of Yahweh, and his resuscitating, restoring, 
healing energies which are the sine qua non of Ezekiel’s 
pioneering, imaginative sketch of the restored community 
(chapters 40-48). ‘This was to have so creative an effect 
upon the future of Israel, conceived as a religious en- 
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tity, that H. P. Smith has called him “the father of 
Judaism.” 


7. DEUTERO-ISAIAH: THE UNION oF RIGHTEOUSNESS 
AND REDEMPTION 


The prophetic conception of the nature of Yahweh 
and of his requirements comes to its climax in the 
utterances of the great prophet of.the exile, Deutero- 
Isaiah, whose prophecy we have in chapters 40-55 of the 
book of Isaiah. He writes at the end of one age and just 
before the dawn of another (c. 540 B. c.). Cyrus is on 
the Near-East horizon. That epoch which Jeremiah 
had called ‘‘a future of hope” (Jeremiah 29. 11), stands 
just at the doors awaiting the climactic stroke of the 
Persian advance. This is to inaugurate the first Zionist 
movement and re-establish Israel as Judaism, a religious, 
not a political unit, within the vast Persian domain. 
The prophet writes from Babylon. His work is shot 
through and through with deep emotion which lifts it 
into the realm of exalted poetry. Through it throb 
two major ideas: (1) the restoration of Israel in Pales- 
tine (chapters 40-48), (2) the world service of Israel, 
the Servant of Yahweh (chapters 49-55). 

If, as the author believes, Deutero-Isaiah wrote his 
work in Babylon, it is likely that we must go behind the 
Canaanite to the Babylonian realm of religious con- 
cepts for evidence of the influence of the Near-East fer- 
tility cults upon him. During the exile the fructifying 
and irritating environmental influence of normative 
Israel was Babylonian rather than Canaanite. Yet we 
must recall that it was the largely Canaanized Israel 
which went into exile, and her religious concepts there 
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remained pretty much what they had been on Judaean 
soil, so far as the rank and file of Judaeans were con- 
cerned, even as was the case with those who went to 
Egypt after the = of the Judaean state (Jeremiah 
44. 15ft.). 

Under the direct observation of Babylonian poly- 
theism, Deutero-Isaiah gives the most drastic criticism 
of idolatry which the Old Testament has to offer. He 
was familiar with the elaborate processionals with Bel 
( = Marduk), chief deity of Babylon, where his most 
famous temple stood, and with Nebo, herald of the 
gods, whose major seat of worship was at Borsippa. The 
images of these gods, once borne in solemn pomp and 
dignity in festal array by their worshipers, will now be 
unceremoniously loaded on the backs of oxen and asses, 
powerless to protect their worshipers or to resist their 
captors (46. 1-2, 6-7). In ironical, partly humorous vein, 
he ridicules idolatry, picturing vividly the whole proc- 
ess of making images of the deities with wood from the 
very same fir tree which furnishes the craftsman fuel to 
build a fire for cooking (44. 9-17). We are aware in this 
prophet of the influence of Hosea's keen ridicule of 
idolatry as he had known it upon the soil of Canaan 
(Hosea 8. 4-6; 10. 5-6; 13. 2). And over against the fu- 
tility of idolatry and the utter powerlessness of the gods 
which the images represent, he portrays the mighty Yah- 
weh, bearing Israel from his birth and even unto old 
age. 

I have borne, and I will carry, 
I will bear, and I will coo ‘(Isaiah 46. 3-4). 

Fertility in the world of nature occupies a great place 
in his thought. The probability of his familiarity with 
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the Babylonian Phoenician Tammuz-Adonis cult lifts 
into new force and clarity his ascription of all fertility 
to Yahweh, who does not die but whose word, potency, 
and presence abide forever. “The grass withers, the 
flower fades,” not because the fertility god has died but 
because the “breath of the Lord blows upon it.” He is 
the lord of fertility (40. 7). 

Moreover, for Israel’s sake Yahweh will bring new 
fertility to the soil. The poor and needy will not die 
of thirst or drought. Yahweh will “open rivers on the 
bare heights and fountains in the midst of the valleys.” 
He will make 


The wilderness a pool of water 
And the dry land springs of water. 


He will put 

in the wilderness the cedar, 

the acacia, and the myrtle and the oil tree. 
He will set 


in the desert the fir tree, 
the elm and the box tree together (41. 18-19; compare 
43. 20.) 


The wilderness regions will become productive, for 


Yahweh hath comforted Zion; 

He hath comforted all her ruins; 

And hath made her wilderness like Eden, 

And her desert like the garden of Yahweh (51. 3). 
Just as Yahweh sends the rain and snow that water 
the earth, making it productive and fruitful, so he sends 
his creative, effective word which will not return unto 
him void (55. 10). 

These pictures of the fertility of nature are largely 
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figurative and symbolical of the freshening, spiritual 
energies of Yahweh, but he who approaches them 
through the Canaanite concepts of the Baalim, lords 
of the soil's productivity, sees new beauty and vigor 
in the prophet's thought. 

Against the background of Canaanite and Baby- 
lonian polytheism, the clear, positive monotheism of 
this prophet teems with passion and force. We re- 
count the triads of the Babylonian deities—Anu, Ellil 
(Bel), and Ea; Sin, Shamash, and Adad-Ramman; Sin, 
Shamash, and Ishtar. We recall the Canaanite-Phoe- 
nician triad of Byblos which was indeed central to all 
Canaan, El-Kronos, Baalath (Astarte), and Adonis. We 
remember the three deities of Sidon, Astarte, Baal, and 
Eshmun, and the Carthaginian triad, Tanith (Astarte), 
Baal-Hamman (Melgarth), and Iolaos (Eshmun). To 
these Canaanite-Phoenician deities we add the various 
trinities of the local Egyptian cults composed of a god, 
a goddess, and a god son,” and the famed trinity of 
the Osiris cult—Osiris, Hathor-Isis, and Horus. To 
these we add the endless local Baalim of the Canaanite 
fertility cult, which had so profoundly influenced Israel. 
Then we are in a position to realize the emancipating 
power of Deutero-Isaiah’s monotheism. 

The eighth-century prophets were practical mono- 
theists but Deutero-Isaiah, as John Skinner maintains, 
was the first prophet to proclaim monotheism as an 
abstract truth and bring it home to his reader’s imagi- 
nation and reason. To him Yahweh is the incompa- 
rable being. None can be “likened” unto him (40. 18, 





*For this assembly of triads see W. von Baudissin: Adonis und 
Esmun, p. 16 
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25; 46. 5). Before him no god existed and none shall 
exist after him (43. 10). He is God and there is none 
else (44. 8; 45. 6, 14f., 18; 43. 11). Therefore he can 
call unto all peoples, ‘Turn to me and be ye saved, all 
ends of the earth” (45. 22). We see how his monothe- 
ism has as its inevitable complement universalism. If 
there is but one God, he exists for the world. With 
fine imaginative power Deutero-Isaiah represents the 
nations as “coming over” unto him, “falling down” 
before him in supplication, and acknowledging him to 
be the one God (45. 14-15). 

In the conception of God held by Deutero-Isaiah we 
have a remarkable synthesis between the Yahweh of the 
nomadic period and the Yahweh of the Canaanite era. 
The Yahweh whom the Israelites brought with them 
from the wilderness into Canaan was a majestic, awe- 
some deity with certain elements in his being that 
moved the hearts of his worshipers with terror. There 
was in his nature what Rudolf Otto has called the 
mysterium tremendum, an almost perfect expression of 
which is found in an autobiographical section in Isaiah, 
prophet of the eighth century. Rather than fear the 
conspiracy of Syria and Israel against Judah, so Yahweh 
had counseled this eighth-century teacher: 


Yahweh of hosts, him shall ye sanctify (call holy); 

And let him be your fear, 

And let him your awe inspire. 

And he shall be [for] a sanctuary; 

But [for] a stone causing stumbling and [for] a rock caus- 
ing a fall 

To both the houses of Israel, 

[For] a gin and [for] a snare to the inhabitants of Jeru- 
salem (Isaiah 8. 13-14). 


232 OLD TESTAMENT RELIGION 


Never did Yahweh lose this quality from his nature. 
The Old Testament retained to the end this awe before 
a God of “dread,” sternness, and indignation. 

When Israel made the transition from nomadic to 
agricultural life, however, creative developments were 
wrought in her religion. The Canaanite environment 
in which the transition was accomplished, had as its 
central concept of deity something quite different from 
that awesome, fearsome Yahweh. In Canaanite reli- 
gion, as W. von Baudissin has emphasized, the central 
concept of deity was that of the life-giver and the life- 
protector. Particularly did the Canaanite-Phoenician 
god Eshmun embody this healing, helping aspect of 
deity. His nature, as W. A. Jayne maintains, is more 
clearly defined than is the case with any other Phoe- 
nician god or goddess except Baal Melqarth and 
Astarte. Now, while Hosea and Jeremiah, themselves 
deeply touched by Canaanite religious concepts, em- 
phasized this healing, helping aspect of deity which 
looks toward Yahweh as redeemer, it was Deutero- 
Isaiah that brought the interpretation of this quality 
in Yahweh to its climax. 

Basic in this thought is the historical aspect of Yah- 
weh’s redemption. He summons the exiles to go out 
from Babylon as by a new Exodus, for “Yahweh hath 
redeemed his servant, Jacob” (48. 20-21). “He has re- 
deemed Jerusalem.” The wasted, destroyed city will 
break into the joyous song of restoration (52. 9). In 
the difficult days that are ahead, when Israel must pass 
through fire and water, she will be protected by Him 
who has called her by name, her redeemer (43. 1-2). 

Yet the purely historical aspect of redemption is but 


THE FINAL SYNTHESIS 233 


one expression of something immeasurably deeper. In 
his very nature he is a Redeemer (goel) and a Saviour 
(moshia). Over and over again, in varying contexts, 
the prophet comes back upon this theme and almost 
always it is expressed in a connection that brings into 
a constructive synthesis the exalted Yahweh of primitive 
Israelite thought and the Yahweh of the Canaanite era, 
the helper and sustainer of men. Most frequent is the 
series “Yahweh,” Israel's “Redeemer,” and “the Holy 
one of Israel” (41. 14; 43. 14; 48. 17; 49. 7; 54. 5). Sim- 
ilar is the association of appellatives “Our Redeemer, 
Yahweh of hosts is his name, the Holy One of Israel!” 
(47. 4). Once we have the combination “the King of 
Israel, and his Redeemer, Yahweh of hosts” (44. 6). 
Unique in this prophet is the concept that He who 
created Israel, that “formed him from the womb,” and 
indeed who “made all things,” is Israel’s “Redeemer” 
(44. 24). Another remarkable synthesis, which likewise 
recalls the Yahweh of even the pre-Mosaic days, defines 
his nature by three great designations: “I, Yahweh, am 
thy Saviour (moshia) and thy Redeemer (goel), the 
Mighty One of Jacob” (abhir yaagobh) (49. 26). The 
characterization of Yahweh as Saviour met with in this 
connection finds frequent expression in Deutero-Isaiah. 
“I am Yahweh thy God, the Holy One of Israel, thy 
Saviour” (43. 3). “Besides me there is no Saviour” 
(43. 11). He is the “God of Israel, the Saviour” (45. 
15), “a just God, and a Saviour” (45. 21). 

Moreover, we see in this prophet’s conception of 
Yahweh a synthesis of two qualities which we have come 
to view as being the very essence of prophetic insight— 
righteousness on the one hand, redemption and salva- 
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tion on the other (45. 21). In Deutero-Isaiah redemp- 
tion and salvation are the outflow of righteousness (45. 
13; 42. 6; 51. 5, 8). Even the covenant, which goes back 
to Mosaic times, was an outgrowth of his righteousness. 
Behind every expression of the nature of Yahweh as 
helper or sustainer, which concept Canaanite religion 
deeply enriched, lies the basic truth and characteristic 
Israelite idea of righteousness; as A. B. Davidson de- 
scribes it, a certain constancy of purpose, a certain 
trustworthiness in all his dealings with Israel.8 More- 
over, in this prophet's thought the righteousness of 
Yahweh leads to the salvation of man, for it is the 
source of God's consciousness of moral obligation, “for 
his righteousness’ sake” (42. 21). He is the most deeply 
obligated being in the universe. To save Israel and 
through Israel the world, God is morally obligated to do 
his utmost. Even the covenant relationship which 
obligated Yahweh to Israel, owed its initial impulse to 
his righteousness (42. 6). We see here with unusual 
clarity how this prophet held the distinctively Israelite 
view of Yahweh as a righteous being, which had been 
the characteristic emphasis of Amos, Isaiah, and Micah. 
At the same time he brings into this basic and char- 
acteristic Israelite concept of righteousness the distinc- 
tive emphasis of Hosea and Jeremiah—those prophets 
most touched with the positive contributions of Ca- 
naanite thought—the saving, helping, redeeming ex- 
pression of Yahweh. It is Yahweh’s righteousness that 
sends Israel his servant to carry his light of health and 
healing -to the world (42. 6-7). Under the sensitive 
genius of this spiritual teacher the whole redemptive 


*Compare A. B. Davidson: Old Testament Theology, p. 398. 
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aspect of Yahweh becomes an expression of his right- 
eousness and he passes on to Judaism this unique and 
balanced synthesis of the deepest in Israel and in 
Canaan. 

In Deutero-Isaiah we reach the climax of the dra- ` 
matic evolution of Old Testament religion. He at- 
tained heights in the conception of God and the 
interpretation of the mission of the nation, scaled by no 
other religious teacher in Israel. The contribution of 
a mighty past throbs in his words. To it he was pro- 
foundly a debtor. And no small part of that debt he 
owed to the irritating yet withal nurturing background 
of Canaanite religion. At its best Israelite religion was 
the synthesis of two forces, and we see them both best 
in him. They are the religion of Sinai and the reli- 
gion of Canaan. 
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Abdi Khiba (Ebed Hepa), 21, 55, 
59, 134 

Abed yau, 143 

Abibaal, 143 

Abijah, 139 

Abimelech, 107-9, 112 

Abi Milki, 132, 135-7, 214 

Abi yau, 143 

Abraham, 54-5, 59, 65, 67-9, 76; 
cycle of, 57; date of, 58; God of, 
67-8, 72, 149 

Abram, “the Hebrew,” 57-8 

Adad Ramman (d), 4 

Adhon (see Adonis), 31, 212 

Adonis (d), 21-2, 31-4, 49, 51, 184, 
191, 215; designation Lord, 31; 
cult of, 21, 48-53, 116-7, 123, 168, 
184-7, 190, 196, 207-8, 212, 215, 
221; myth ot, 52-3, 184; death 
and resuriection of, 30, 32, 53, 
187; sacred marriage of with 
Astarte, 157, 178-9, 181, 221; 
river of, 49 

Aegean, sea, 111; culture, Cyprian 
phase of, 27 

Ahab, of Israel, 141-7, 149-152, 155 

Ahaz, of Judah, 161, 164-5, 203. 
207 

Ahaziah, of Israel, 144, 153; of 
Judah, 145, 154 

Ahijah, 139-40 

Ahiram, of Byblos, 49 ' 

Ai, 58 

Akaba, Gulf of, 82, 84 

Akkad, 54; Akkadian, 18 

Albright, W. F., 23, 31, 237, 241- 
27220 241, 200 

Alexander, the Great, 13, 46 

Alexandria, 191 

Al Eyan (=Aleyin, Aleion) (d), 
23, 28, 30-1, 40-1, 44, 49, 52; 
epic of, 30; see also Ras Sham- 
ra epic 

Allen, G., 257 


Alt, A., 62, 68, 76, 240, 242, 251 

Amaziah, of Judah, 38 

Amenhotep IV, 60; see also Ikhna- 
ton 

Ammianus, 249 

Ammunira, of Befrut, 214 

Amon (d), 58 

Amon, of Judah, 167, 200, 207 

Amorite(s), 13, 17-20; Sihon’s 
kingdom of, 19; names from 
First Babylonian Dynasty, 27; 
influence of, 55, 142; concep- 
tions of deity, 134; idolatry of, 
222; see also Amurru 

Amurru (MAR. TU=Westland), 
18, 169 

Amurru (d), 26; his partner Ash- 
ratu (Asherat), 26, 29;~and— 
Qadesh, 29 

Amos, 15, 40, 163-4, 167-173, 188- 
9, 192-3, 198 9, 202, 234 

Anaitus (d), 50 

Anath (d), 27-9, 31, 36, 40-1, 44, 
52, 209; Anath Bethel (d), 28; 
Anath Yahu (d), 28 

Anathoth, 28, 209 

Anati, 28 

Anshan, 205 

Anti-Lebanon, 19 

Anu (d), 230 

Aphaka, 48-9 

Aphrodite (d), 52 

Apuleius, 39, 246, 257 

Arabia, 17-8 

Aramaean(s), 13, nomads, 57- 
60, 62-3; features of religion, 
63-4; eult of moon deity, 88; 
Hittite of Coele Syria, 126; of 
Damascus, 126; ivories, 144; 
human sacrifice, 160; paganism 
at Harran, 25 

Araunah, 104, 121 

Aristides, 249 
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Ark of Yahweh, 121, 124, 218; of 
the testimony, 124; date of, 122; 
theories as to nature and con- 
tent of, 122-6; traditions of, 122; 
ritual of, 121-2; history of, at 
Shiloh, 125; brought to Jeru- 
salem, 126; processionals with, 
158 ۰ 

Arnold, W. R., 122-3, 125, 258 

Arga, center of Adonis cult, 31 

Asa, of Judah, 151 

Ashdod, 25, 112 

Asher(ites), (Asaru), tribe of, 96, 
98-100, 105; region of, 25 

Asherah, Asherim, 34, 99, 107-8, 
131, 142, 167, 194, 203, 209 

Asherat (Ashratu) (d), 26, 29 

Asherat-of-the-Sea (d), 23, 26-7, 
29, 44 

Ashima, Ashimath, Aseimath (d), 
16 


9 

Ashkelon, 27, 104, 112 

Ashtart, pl., Ashtaroth, Ashtoreth 
(d), 21-2, 29, 179, 203; Baalath 
of Gebal, 27; Egyptian form of, 
21; Sidonian, 133; sorrowing 
for Adonis, 184; also see Astarte 

Ashurbanipal, of Assyria, 200 

Asia Minor, Hittite civilization of, 
27; Phrygian Attis cult in, 29, 
32 


Asmus, R., 242 

Assyria(ns), 13, alliance with, 
183; spoil from Israel, 185; 
pagan influence of, 201, 222-3; 
cultural influence of, 144; de- 
cline of, 207; nemesis on, 207-8 

Astarte (d), 22, 27-8, 31, 34, 36, 
49, 51, 52, 117, 141, 211, 221, 
232; priests and priestesses of, 
37; devotees, 39; votary of, 173; 
Temple of, 50; figurines of 
Babylonian, Asia Minor, and 
Hittite types, 27, 142 

Astyages, of Media, 205 

Atar (d), 27 

Atargatis (d), 27-9, 37, 39; cult of, 
38, 115, 117 

Atar Samain (d), 27 

Athaliah, queen of Judah, 145, 
154 


Athanasius, 49, 246, 249 

Athena (d), 46 

Aton (d), Egyptian religious re- 
form, 24 

Attis (Athe) (d), 27, 32, 50; cult 
of, 116-7 

Augustine, Saint, 17, 240 

Aumos, god of (d), 63-4 

Azariah, of Judah, 155, 165; see 
Uzziah 

Aziru, of Amurru, 136 


Baal (d), 14, 23, 40, 42, 106-8, 
125, 132, 142-8, 147, 157; par 
excellence, 23-4, 133, 140; in 
heaven, 24; meaning of term, 
24; principle of, 28; symbol of, 
33-4; fertility cults of, 161, in- 
fluence of, 155, prophets of, 38, 
117, 146-8, 151; names of mani- 
festations of: Baal Berith, 26, 
108; Baal Carmel, 26; Baal 
Dagan (Dagon), 25, 144; Baal 
Hamman, 26, 28-9; Baal Har- 
ran, 25; Baal Hazor, 26; Baal 
Hermon, 26; Baal Lebanon, 26; 
Baal Marpe, 26; Baal Marqodh, 
26, 147; Baal Melgarth, 147; 
Baal Meon, 26; Baal Peor, 26; 
Baal Perazim, 26; Baal Qar- 
naim, 26; Baal Ras, 26; Baal 
Shalem, 107; Baal Shalishah, 26; 
Baal Sidon, 26; Baal Tabor, 26; 
Baal Tamar, 26; Baal Zebul 
(=Baal Zebub), 26, 144; Baal 
in Heaven, 132; Baal of Gaziura, 
26; Baal of Gebal, 26; Baal of 
Tarsus, 26; Baal of Tyre, 20, 
182 (=Melqarth). 

Baal, personal names compounded 
with: Baala, 143; Baalazkar, 
143; Baal-hanan, 132; Baal- 
meoni, 143; Baal-Ya, 132; Baal- 
Yadha, 132; Baalzammar, 143 

Baalim (d) (pl. of Baal), expres- 
sions of Baal, 24; Lords of the 
soil, 105; “names of the,” 178; 
= of the, 176-7; “days of the,” 
9 

Baalath (d), femine counterpart 
of Baal, 26-8; identical with 
Aphrodite (=Astarte), 52; iden- 
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tified with Beltis (=Isis), 191; 
of Gebal, 21, 29 

Babylon, 18, 204-5, 227 

Babylonia (1), 13; First (Amorite) 
Dynasty of, 18, 27; deities wor- 
shiped in Canaan, 21-2; home 
of Tammuz cult, 221; exile, 219; 
origin of Sabbath, 156; worship 
of Ishtar, and Marduk, 28-9; 
New Year’s Festival, 158; cul- 
tural influence of, 14, 123, 129, 
197, 207 

Badé, W. F., 37, 247 

Baethgen, F., 242 

Baitylos (d), 24 

Balkans, 111 

Bamah, see High Place 

Barak, 84, 96, 101, 105 

Barnes, W. E., 130, 259 

Barton, G. A. 38, 51, 88, 166, 
239, 242, 245-6, 247, 251-3, 262, 
265 

von Baudissin, W., 61-2, 75, 212- 
13, 215, 232, 241-2, 265-6 

Bauer, H., 20, 23, 240, 245 

Bauer, Theo, 240 

Bedouin (s), Ammonite, 99, 107, 
109, 204; Amorite, 18-19; Dan- 
ite, 100; Hyksos, 58; Israelite, 
61; Midianite, 108; Semitic, 60, 
98; temper of Judah, 167 

Bedyau, 143 

Beel Samen, Beel Shamin, Bel 
Shame (d), 24 

Beer-Sheba, 59, 70-1, 73, 106, 169- 
70, 179, 203 

Beirut, 18, 26, 169 

Be! (d), 228 

Beltis (d), 191; see Baalath 

Benhadad, of Syria, Ml, 146, 152; 
111, 155 

Benjamin, tribe of, 97, 101, 102, 
105 


Benzinger, 1., 148, 261 

A, 210,1212, 252, 204,‏ ات۳۳۵( 
256 

Beth Anath, 28 

Beth Bethel, 24 

Bethel (d), 24 

Bethel, city of, origin of name, 
4; center of religion of Hebrew 
Fathers, 57-8, 70-1, 73; center 


of Israelite cult, 38, 106, 115, 
139-40, 167, 169-70; called 
Beth-aven by Hosea, 179, 185; 
destruction of High Place at, 
203 

Beth Shean, 25, 27-9, 34, 36-7, 
103, 111, 113 

Beth Shemesh, 22, 24, 37, 100 

Bewer, J. A., 196 

Binns, L. E., 260 

Boaz, Baaz, 130 

Böhl, F. M. Th., 134, 138, 240, 
253-4, 260 

Eowne, Borden, P., 198, 264 

Breasted, J. H., 58, 239, 252-3, 256 

Brightman, E. S., 252 

Brown, S. L., 180, 263 

Budde, K., 84, 123, 253, 259 

Budge, E. A. W., 242 

Bull, symbol of deity, 24, 126, 139, 
143, 185 

Burney, C. F., 97, 99, 101, 252, 
255, 261 

Bury, J. B., 116, 237 

Byblos, 23, 29-31, 34, 37-8, 45, 48- 
9, 51, 53, 117, 129-30, 168, 190, 
221; lamentation rites of, 49; 
see Gebal 


Calebites,, 70 

Calkins, R., 266 

Canaan (=Kinahhi, Kinahi, Kin- 
ahna, Pe-kanan), 17; land of, 
157 15, 17, 19:22, 25313292; 
108, 116, 117; culture of, 15, 20; 
invasion and conquest of, 95, 
118, 122; stage of drama, 14 

Canaanite(s), 13-14, 17-20, 32, 
43, 55, 59, 99, 100, 220; cultural 
ages of, 20, 79, 111; stages of 
language, 20, 16, 57; pantheon, 
20-29; fertility cults of, Baalim, 
18, 43, 72, 155, 176, 195, 206, 
210; ecstatic prophecy, 117-9; 
“reduced,” or gerim, / 129, 
“Canaanizing” influence of, 14, 
140, 141, 146, 154-161, 166, 176- 
7, 179-80, 193, 196-7, 199, 206- 
7, 211, 220, Psalmody, 134-8 

Carchemish, battle of, 204 

on Mt., 101, 117, 146-7, 149, 
20 
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Carthage, Carthaginians, 26-31, 
45, 47-8 

Chaldaean (s), 13; nomads, 57; 
New Babylonians, 201, 204, 208- 
9, 22293 

Charles, R. H., 249 

Chemosh (d), 46, 133, 203 

Cheyne, T. K., 26, 144, 237, 242, 
260 

Chiera, E., 252 

Christ, Christian, Christianity, 78, 
116, 181 

Chwolsohn, D., 40, 248, 249 

Cicero, 242 | 

Cilicia, 144 

Cimmerians, 206 

Coalescence, of Israelites 
Canaanites, 119-127 

Coele-Syria, 18, 126 

Comana, Cappadocian, 50, Pon- 
tic, 50 

Constantine, 50, 181 

Contenau, G., 242, 256 

Cook, A. B., 259 

Cook, S. A., 24, 51, 113, 130, 134, 
17242000237, 242-3, 245, 2015 
256, 259, 262-3 

Cooke, G. A., 243, 248, 252, 256 

Cornill, C. H., 93, 253 

Corpus Inscriptionum Semitica- 
rum, 243 

Covenant, idea in tribal expres- 
sion, 74-5; in national expres- 
sion, 81, 93, 118; Mosaic origin 
of, 81, 234; Code of, 39, 161, 202 

Cowley, A. E., 243 

Cripps, R. S., 262 

Crowfoot, J. W., and G. M., 260 

Cumont, R., 183, 243, 263 

Curtiss, E. L.. 102, 255 

Cybele (d) 29, 32, 50, 116 

Cyprus, Cyprian, 26-8 

Cyrus, prince of Anshan, 205; 
king of Persia, 205, 227 


with 


Dagan-Takala, 25 

Dagon (Dagan) (d), 18, 25, 36; 
Temples of, 25 

Damascius, 243, 265-6 

Damascus, 126, 144, 152, 164 

Damu (d), 30; see Tammuz 

Dan, Danites, 96, 99, 105, 139 


David, 84, 97, 113, 119-121, 126, 
128, 138; era of, 97, 143; house 
of, 139; narratives of, 213; dirge 
of, 114 

Davidson, A. B., 113, 221, 234, 
256, 265, 266 

Deber (Dibarra) (d), 157 

debhir, 98, 131 

Deborah, 101 

Deities: Aramaean, 99; Baby- 
lonian, 21-22; of the Egyptians, 
21; Canaanite, 22-32; of the 
Hebrew Fathers, 69-71; Hurrian, 
20-21; Nabataean and Palmy- 
renian, 63-4; Phrygian, 27, 116- 


7 
Deutero-Isaiah, 15, 200, 205, 227- 
35 


Deuteronomic reform, basis and 
nature of, 78, 201-4, 206, 208; 
Jewish historians under influ- 
ence of, 106, 124, 133, 141, 177 

Dhorme, P., 253 

Dibelius, M., 122-3, 258 

Diodorus, 47-8, 248 

Dod (Duda) (d), 169, 191-3 

Dolmens, 32-3 

Dothan, 70, 107, 108 

Drama, 13-15; prelude to, 54, 78; 
acts of, 95, 127, 162, 163; issue 
of, 200, 235 

Driver, S. R., 89, 115, 253, 255, 
257, 262, 265 

Duhm, B., 219, 266. 

Dussaud, R., 20, 23-4, 30-1, 40, 44, 
170, 241, 245, 247, 248-9, 262 


Ea (d), 230 

Ebeling, E., 22 243, 249, 259 

Ebert, Max, 239 

Ecstasy, of Israelite “sons of the 
prophets,” 114-5; its Thracian 
origin, 116; Phrygian, 116-7; at 
Hieropolis, 117; at Byblos, 117; 
of Baal Prophets, 117-8, 142, 
147-8, 151; Canaanite media- 
tion of to Israel, 118; influence 
on Israelite religion, 118; in 
Hosea, 174 

Edom, Edomites, 60, 79, 85, 126 

Fgel yau, 143 

Eglon, 25 
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Egypt, 13, 18, 21, 28, 32, 49, 57, 
60, 80, 98, 101, 111, 144, 117, 
158, 165, 183, 191, 200, 212, 228 

Egyptian (s), 13, 14, 20, 24, 54, 
98, 197, 222; dominion, 55, 81; 
monuments, 17; documents, 18, 
120; craftsmanship, 144; reli- 
gion, 134; processional barges, 
123; pattern of Temple, 129, 
138, 144 

Eighth century, prophets of, 162-3 

Fiselen, F. C., 243, 262 

Eissfeldt, O, 248, 253 

Ekron, 112, 195 

El (d), 22 24, 29, 66, 143, 147; 
names of his manifestations: Fl 
Berith, 23, 73, 109; El Bethel, 
73; El Elyon (Elioun), 22 3, 
73; El Kronos, 23, 29, 45, 168, 
188; El Olam, 23, 73; El Qasiu, 
63; El Roi, 23, 73; El Shadday, 
23, 65-6, 73; 1itualistic mar- 
riage of with qedheshoth, 22 

Elah, of Israel, 141 

Elam, 166, 205 

Elephantine, papyri, 28 

Eliba, 143 

Elijah, 114, 145, 148-50, 152, 155 

Elisha, 114, 146, 152 

El Mattan, 143 

۳۱111 (d), 230 

Elohim (d), 76 

Elohist (E) document, 19, 58, 64-7, 
74-5, 81-2, 86, 96, 115; date of, 
78 

En-Nedim, 41; see Chwolsohn, D 

En Shemesh, 22 

Ephod, 108, 124 

Ephraim, tribe of, 96, 101-3, 105 

Esarhaddon, king of Assyria, 166 

Esdraelon, plain of, 100, 105, 108, 
111 

Esh Baal, 132 

Eshmun (d), 31, 116, 218, 226, 232 

Ethbaal (Ittobaal), king of Tyre, 
141 

Ethiopian kingdom, 165-6 

Eusebius, 50, 243, 250 

Exodus, nature of under Moses, 
82, 86; God of, 139, 167, 216; 
date of, 79 


281 





Erckiel, 15, 55, 135, 200, 205, 219- 
228 


Faith, Isaiah's conception of, 189- 
90; Pauline concept of, 209 

Farnell, L. R., 51, 52, 246, 250 

Fear of Isaac (d), 67-71, 81 

Fertile Crescent, 19 

Festivals, Canaanite: New Moon, 
and Full Moon (nomadic), 39; 
Unleavened Bread, 40-1, 90; 


Weeks (Harvest), 41-2; In- 
gathering, 42-3; Israelite: Ca- 
naanite origin of, 1556; New 


Moon and Sabbath, Canaanite 
nature of, 156, 189; Pesach 
(Nomadic), 90-1, 156-7 (=Pass- 
over); merging of Pesach with 
Unleavened Bread, 157; Weeks, 
157, 189, called Pentecost in 
N. T., 41; Booths (Taberna- 
cles), 109, 110, 157-8; Babylonian 
and Egyptian; New Year, 158 

Firmicus Maternus, 250 

Fisher, C. S., 260 

Flight, J. W., 254 

Frazer, J. G., 250 


Gaal, 109 

Gad, tribe of, 96, 99, 105 
Gaddiyau, 148 

Galli, 115, 117 

Galling, K., 243 

Gallos, river, 117 
Garstang, j., 79, 252, 255-7 
Gaster, T. H., 251, 262 
Gath, 112, 193, 195 

Gaza, 17, 25, 112 


Gebal, 18, 26, 27, 129; see also 
Byblos 

Getty, M. M., 

Gezer, 17, 34, +. 46, 103-4, 112, 


128, 135; agricultural tablet of, 
142 

Gibeah, 115 

Giheonites, 112 

Gideon, 107-8 

Gilead, 99, 105, 110; Gileadites, 
lamentations of, 110 

Gilboa, Mt., 113, 114 

Gilgal, 115, 169-70, 179 
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Glueck, N., 79, 186, 253, 263 

Godbey, A. H., 28, 243 

Goff, Beatrice L., 255 

Gomer, daughter of Diblaim, 173- 
8, 182 

Graetz, H., 212 

Graham, W. C., 172, 195, 245, 
263-5 ۰ 

Grant, E., 34, 37, 246 

Gray, G. B., 121-2, 248, 258, 261 

Great Mother (d), 117 

Greece, Dionysiac frenzy in, 116 

Gressmann, H., 43, 46, 49, 84-5, 
107, 122, 124-5, 130, 132, 170, 
212, 239-40, 243, 248, 250-1, 253, 
255-6, 258-9, 262, 266 

Gunkel, H., 115, 125, 138, 239, 
258-9, 261 

Guthe, H., 56, 240, 252 

Guy, P. L. O., 260 


Habakkuk, 15, 201, 208-9 

Habiru, Habiri, 54-5, 57-9, 104 

Hadad, (Adad), 18, 22-4, 29, 132, 
140, 169, 191 

Hadrian, 23, 45 

Hagar el-Mansub, phallus, 33 

Hamath, 24, 144, 204 

Hammurabi, 18 

Harford, G., 161, 261 

Harpocrates (d), the child Horus, 
14 


Harran, 41, 57, 88; Mesopotamian 
and Canaanite elements in, 25 

Harris, C. W., 31, 243, 260 

Hartland, E. S., 51, 250 

Hartmann, R., 90, 122-3 125, 254, 
259 

Hathor (d), 21, 27, 30-31 

Hazael, of Damascus, 146, 152-3, 


155 

Hazor, 100, 105, 128 

Hebrew Fathers, 14; relation to 
Habiru, 55; as Canaanite deities, 
56; as eponyms, 56; as historic 
individuals, 56-7 

Hebron, 57, 70, 98, 106 

Heilprin, 85 

Heliodo1us, 147, 257, 261 

Hempel, ]., 255, 257 

Henotheism, 155 

Hepa (d), 21 
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Hepding, H., 257 

Hermon, Mt., 100 

Herodian, 240 

Herodotus, 37, 51, 243, 246, 250, 
257, 265 

Herzfeld, E., 241 

hesedh, concept of in Hosea, 185-6 

Hezekiah, of Judah, 78, 151, 166-7, 
193, 201, 204; reform of, 165, 
201 

Hiel, rebuilder of Jericho, 161 

Hieronymus (Jerome), 250 

Hieropolis, 27, 29, 37-8, 48-9, 115, 
117, 130, 169 

High Place (s), 27, 34-6, 46, 60, 
147, 167, 179, 190, 194, 202-3, 
206. ولا‎ 222 

Hill, G. F., 243, 245, 264 


-Hippolytus, 250 


Hiram, king of Tyre, 127 

Hittites, 13, 14, 18, 27, 55, 220, 
222; non-Semites, 19 

Hölscher, G., 122, 190, 248, 257, 
261, 264 

Hölscher, Uvo, 257 

Hoffmann, G., 125, 258 

Holiness, Code of, 156 

Holy of Holies, 35, 131 

Holzinger, H., 253, 261 

Hommel, F., 88 

Hooke, S. H., 261-2, 264 

Horeb, 149 

Horus (d), 21, 32; eye, 21, 42; the 
child, 144 

Hosea, 15, 39, 161, 163-4, 173-188, 
198-200, 210, 212, 218 

Hoshea, king of Israel, 164-5 

Host of Heaven, 167, 203, 206-7, 
211 

Hurgronje, C. Snouck, 116, 257 

Hurrians, 13, 14, 20; non-Semites, 
19 

Hyksos, domination of Egypt, 57- 
8; expulsion of, 58-9 


lapahi, of Gezer, 214 

Idalion, 130 

Idolatry, 141, 190 

leoud (d), 168 

Ikhnaton, 24, 132; see also Amen- 
hotep IV. 
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Jolaos (d), 230 

Irkata, 134 ۱ 

Isaac, 54-5, 65, 68-9, 76; cycle of, 
59; see also Kear of Isaac 

Isaiah, 15, 163-6, 188-93, 198-9, 
234 

Ishtar (d), 22. 28-9, 32, 50, 211 

Isis (d), 21, 29, $0; 144, 191 

Israel, 13-15, 59, 144; identified 
with Jacob, 149; Aramaean ori- 
gin of, 60; appearance on Mer- 
neptah stele, 60, 79; normative, 
101-2; conquest of Canaan by, 
94-103 

Issachar, tribe of, 96, 100-1, 105 


J ae” document, 19, 58, 64- 
, 74-5, 96; date of, 61, 78; 
decalogue, 39, 160 

Jabin, 84, 100, 105 

Jachin (Yakhin), 130 

Jack, J. W., 253, 260, 261 

Jacob, 54-5, 59, 65, 67-9, 76, 79; 
cycle of, 58; god of, 72; “Bless- 
ing” of, 96; see also Mighty 
One of Jacob 

Jacob-el, 58 

ael, 84, 106 

Yasha, book of, 132 

Jayne, W. A., 232, 266 

ebusites, 98, 120 

1 of israel, 155 

Jehoash, of Israel, 164; of Judah, 
145, 155 

Jehoiachin, of Judah, 204 

Jehoiada, 145, 154 

ehoiakim, of Judah, 204 

Thoni, 154 

Jehoram, ot Israel, 144, 153; of 
Judah, 145 

Jehoshaphat, of Judah, 145, 151 

Jehosheba, 145, 154 

Jehu, of Israel, 146, 153; revolu- 
tion of, 153-55, 174; dynasty of, 
164 

Jeremiah, 15, 34, 93, 194, 200, 205, 
209-19, 220, 226, 232, 234; 
Epistle of, 249; see Charles, 
R. H. 

Jericho, 58, 115, 161 

Jeroboam, of Israel, I, 109, 139- 
41, 212; 11, 155, 164-5 


Jerubbaal, 107, 132 

Jerusalem, 21, 55, 98, 113, 120, 
125, 128, 135, 154 5, 160, 194- 
5, 205-6, 209, 212, 220, 223 

Jesus, 77 

Jethro (Reuel, Hobab), 80, 83, 89- 
91 


Jezebel, 141, 144-7, 149-50, 153 
Jezreel, city, 149-50; son of Hosea, 
174 


Jirku, A., 134, 243, 253, 259-60 

Joash, father of Gideon, 107 

Jonah, son of Amittai, 164 

Joseph, tribes, 70-1, 79, 99, 101-3, 
108 


Josephus, 147, 244, 260 

Joshua, 66, 72, 101-2, 108, 124 

Josiah, of Judah, 151, 200-2, 204 

Jotham, of Judah, 165 

Judah, tribe of, 70, 84, 96-7, 102, 
105; kingdom of, 113, 145, 154, 
165-7; fertility cults in, 190, 
195-6; fall of, 204 

Judaism, 223, 227, 235 

Judges, book of, 112; period of, 
25, 117, 121; minor, 100 


Kadesh, 73, 86, 90-1, 98, 105; loca- 
tion and significance of, 87 

Karge, P., 33, 240, 246 

Kashshites, 18, 54 

Kemarim, 38, 203, 206 

Kenite(s), 80, 90, 97-8, 106; ori- 
gin of Yahweh worship, 83-4 

Kennett, A., 253 

Kern, O., 116, 257 

Kewan (d), 170 

Khay Taou (d), 30, 31 

Kiriath Arba (Hebron), 98 

Kiriath-jearim, 125 

Kiriath Sepher (Debir, Tell Beit 
Mirsim), 98 

Kittel, R., 56, 119, 125, 181, 210, 
241, 250-2, 258, 260, 263, 266 

Knudson, A. C., 93-4, 172-3, 182, 
190, 253, 263, 266 

Knudtzon, J. A., 132, 134-5, 238, 
241, 252, 259 

König, E., 258 

Kraeling, E. G. H., 252 


Laban, 67 
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Labaya, of Shechem, 59 

Lachish, 25, 104, 195 

de Lagaide, 191, 264 

Lagrange, M. |. 23, 159, 244, 261 

Langdon, S., 243, 250, 253 

Laodicea, 17, 46 

Law, beginnings of Israelite, 90 

Lawrence, T. E., 87, 254 > 

Leah, tribes, 101 

Leander, P., 20, 240 

Lebanon, 17, 19, 25, 30, 100, 128-9, 
207 

Lehmann, E., 252 

Levi, tribe of, 89, 96-8, 101-2, 
104; priestly guild of, 89, 98 

Lidzbarski, M., 142, 169, 244, 263 

Lo Ammi, 174-5 

Lods, A., 86-7, 169, 248-9, 254-5 

Lord, Semitic conception of God 
as, 75 

Lo Ruhamah, 174-5 

Lucian of Samosata, 31, 38, 48-9, 
211, 222, 246, 250, 258 

iydia (Asia Minor), 50, 205 

Lyon, D. G., 260 


Ma (d), 29, 116 

Maat (d), 144 

Macalister, R. A. S., 34-5, 37, 46, 
112, 246, 249, 256 

Maccebah, macceboth, 33-4, 36, 
102, 108, 142, 154, 194, 203, 209 

McFadyen, J. E., 79, 122, 239 

Machir, tribe of, 105 

Macrobius, 23, 53, 250 

Madden, M. D., 244 

Magic, 33, 40, 43, 45, 49, 51, 52, 
147-8, 171, 179, 186 

Mahanaim, 70 

Malk (Milk) (d), 23, 29, 45, 133, 
188; see Molech 

Malkath (d), 29 

Mamre, 70-1 

Manasseh, Israelite tribe of, 96, 
101, 103, 105, 107; king of 
Judah, 78, 166, 196, 201, 207 

Mannhardt, W., 49, 51, 179, 250, 
263 

Marduk (d), 29, 228 

Marnayau, 143 

Massah, 86 

Mattaniah (Zedekiah), 204 


May, H. G., 184, 260, 264 

Media, 205 

Meek, T. j. 169, 250-1, 262 

Megiddo, 46, 103, 128, 153, 204 

Meinhold, J., 123, 196, 248, 264 

Mekal (d), 25, 29, 36 

Melito (Pseudo-Melito), 49, 250 

Melgarth (d), nature of, well 
known, 232; Baal of Tyre, 25, 
39; Temple of, with pillars, 129- 
30; cult of, introduced into 
Israel, 142; ecstatic prophets of, 
117; High Place and cult of, 
at Carmel, 147; Feast of 
“awakening” of, 53, 209 

Menahem, of Israel, 164 

Menander, 141, 147 

Meribaal, 143 

Merneptah, stele of, 60, 79; report 
concerning Semitic Bedouins 
from reign of, 60 

Merodach Baladan, of Babylon, 
166, 200 

Meribath Kadesh, 86; see Kadesh. 

Mesha, king of Moab, 46; inscrip- 
tion of, 141, 169 

Meyer, E., 56, 84, 89, 121, 125, 
163, 241, 245, 252, 254, 258, 262 

Micah, 15, 164-5, 193-9, 202, 234 

Micaiah, ben Imlah, 151-2 

Midian, Midianites, 80, 83, 88, 
102, 107-8 

Mighty One of Jacob (d), 67-71 
74, 81, 102, 233 

Migne, J. P., 238 

Milkom (d), 138, 203, 206 

Minoan culture, 111 

Mishna, Taanit 1V, 110 

Mishpat, “struggle,” 126; Amos’ 
conception of “justice,” 170, 172 

Mizpah, 17, 37, 110; of Gilead, 
180 

Moab, Moabites, 79, 84, 97, 102, 
141, 169 

Molech aaa (d), 23, 45, 47-8, 
133, 217 

Monarchy, United, establishing of, 
112-3; Davidic, 120-1; revolt of 
north from, under Jeròboam, 
139 

Monoliths, 33; at Gezer, 35-6 

Monotheism, emergent, 67; crea- 
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tive germ of, 83, 92; practical, of 
Amos, 168; of Deutero-Isaiah, 
250-1 

Montet, 30, 37. 49 

ETT E As 245 

Moore, G. F., 121, 196, 249, 255-6, 
258, m 

Moore, Mable, 244 

Morgenstern, j., 110, 248, 256, 
262 

Moses (Meshu), period, times, 
epoch of, 14, 121, 124, 140; rela- 
tion of, to era of Hebrew Fa- 
thers, 61-2, 65 6; relation of, to 
oseph tribes, 101; religion of, 
8-91. his conception of Yah- 
weh, 92-3; Levitical parentaze 
and priestly function of, 89, 98; 
covenant idea of, 118, 216; ıela- 
tion of, to Deuteronomy, 201; 
“Blessing” of, 89, 96; influence 
of, on Elijah, 149; contribution 
of, to Israel, 78, 93-94 

Mot (d) 31, 401, 44, 49, 
Ras Shamia Epic 

Movers, F. C., 212, 266 

Mowinckel, S., 122, 138, 259-61 

Mueller, W. Max, 255 

Mycenaean culture, 111 


52; see 


Naaman (d), 
Adonis, 31, 191 

Nabataean (s), 62-3 

Naboth, 101, 150, 153 

Nahr Ibrahim, 49 

Nahum, 15, 201, 207-8 

Naman, 31 

Namana, 31 

Naphtali, tribe of, 100, 105 

Nazarites, 168 

Near East, Israelite nomads of, 
14; religions of area, 29, 32, 


designation of 


110 
Sie (d), 228 
Nebuchadrezzar I, the 
daean, 204-5 
Necho, king of Egypt, 204 
Nehushtan, 194, 218 
Nelson, H. H., 257 
Nergal, 21, 36 
New Babylonian Empire (Chal- 
daean), 200-1 


Chal- 


New Covenant, Jeremiah's con- 
ception of, 210 

Nielsen, D., 88, 254 

Nineveh, fall of, 201, 207-8 

Ninurta (Ninib) (d), 170 

Nóldeke, Th., 258 

Nomads, Hebrew, 59; Israelite, 
14, 95, 104; transition to agri- 
culturalisis, 127; Yahweh of 
Israelite, 138 

Noth, M., 252 

Nowack, W.. 180, 263 

Noyes, C., 61, 87, 252, 254-5 

Numana, 31 

Numen, of the ark, 124 


Oesterley, W. O. E., 40, 42-3, 91, 
147, 157, 199, 240, 248, 254, 
258, 261 

Oholah (Samaria), 223 

Oholibah (Jerusalem), 223 

Olives, Mount of, 133 

Olmstead, A. T., 240, 252 

Omri, of Israel, 141; “land of,” 

141; house of, 144-5 

Origen, 250, 258 

Osiris (d), corn deity, 144; identi- 
fied with Adonis, 34, 49; cult 
of, 21, 29, 32, 123; influence 
of bull worship of, in Canaan; 
resurrection of, 144 

Otto, R., 68, 231, 267 

Ouranos (d), 45 

Ovid, 53, 250 


Palestine, part of Semitic Syria 
included in Canaan, 17, 117; 
embraced by Amurru, 18; 
Canaanites ascendant cultural 
force in, 18; Adonis cult in, 31; 
Astarte worshiped, throughout, 
27; migration of Jacob tribes 
into, 59; name a corruption of 
Philistia, 112; eighth century 
struggle in, 163; key to religious 
aspect of culture of, 194; exca- 
vation of, 21, 

Palmyrenians, 62-3 

Paphos 34, 130 

Passover (Pesach); 
Festivals, Israelite 


see under 
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Paton, L. B., 241, 246 

Pedersen, ]., 57, 66, 120-1, 129, 
252, 259-60 

Peiser, F. E., 241 

Pekah (son of Remaliah), of Is- 
rael, 164-5 

Pekahiah, of Israel, 164 

Pelée, Mt., 85 ` 

Penuel, 70, 106; capital of Jero- 
boam l; cultic dance at, 147 

Persians, 13; influence of, 116, 226 

Pesach, see under Festivals, Isra- 
elite 

Pessinus, 117 

Peters, J. P., 184, 254, 264 

Petrie, W. F., 111, 247, 256 

Pfeiiter, R., 161, 241 

Philistine(s) (Peleset), 13, 111- 
14; at Beisan, 36, 111; absorbed 
Canaanite deities into pantheon, 
25, 144; drove Canaanites east- 
ward, 99: captured ark of 
Shiloh, 125; David’s dominion 
over, 126; Azariah’s mastery of, 
165 

Philo of Byblos, 23-5, 45, 168, 188, 
244, 263-4 

Phoenicia(ns), included in Ca- 
naan, 17,19; embraced in Amur- 
ru, 18; colonists in Africa, 17; 
relation of Israelite tribes to, 
99-101; Israelite commerce with, 
127; influence in Israel through 
Jezebel, 141-5; architecture and 
symbolism of Solomon's temple, 
129; features of cult, 25, 117, 
221 

Phrygians, migration of into Asia 
Minor, 116 

Phythian-Adams, W. J., 84-6, 254, 
257 

Pietschmann, R., 147, 244 

Pilz, E., 246 

Plato, 250 

Pliny, 258 

Plutarch, 47-8, 185, 
251 

Polybius, 244 

Polydemonism, 75 

Polytheism, 76 

Porphyry, of Tyre, 45, 168, 249 


190-1, 249, 


Prelude, Hebrew, 14, 54; Israelite, 
14, 78 

Priestly Code, document, or 
writer, 65, 66, 79, 122, 124, 156 

Procksch, O., 191, 264 

Prophets, prophecy, prophetic, re- 
placed priestly divination, 124; 
“Sons of the Prophets,” “bands,” 
“companies,” 114-119; oracle, 
115; of the eighth century, 15, 
163, 167-99; of the seventh and 
sixth centuries, 15, 206-36; pro- 
test, 138-41; revolution, 145-55 

de Prorok, Byron Khun, 249 

Psalmody, Canaanite, 134-8; paral- 
lelism in, 137 

Psalms, Israelite, 134-8; parallel- 
ism in, 137; of Yahweh's as- 
cension, 158 

Psammetichus I, of Egypt, 200 


Qadesh (d), 21, 28-9, 44 

qadhesh, qedheshim, 39, 51, 131, 
179, 203 

qedheshah, qedheshoth, 22, 39, 50, 
174-6, 179 

gadishtu, 50 

Qasiu, god of (d), 63 

Queen of Heaven (d), Anath as, 
36; Ishtar as, 211; Astarte as, 
211, 221 


Ramah, 115 z 

Rameses, Pharaoh of Egypt, II, 
36, 99; 111, 111 

Ramman (Rimmon) (d), 22, 24 

Ramoth Gilead, 146, 153 

Ramsay, W. M., 50, 247, 251 

Ranke, H., 241 

Ras Shamra, of northern Syria, 
cuneiform tablets discovered at, 
17; written in north Canaanite 
language, 17; Epic of Al Eyan 
and Mot, 30-1, 40, 52; earliest 
Canaanite form of Adonis myth, 
40, 52; réle of Anath at, 40-1 
52-3; scene of ritual at Aphaka, 
49-50; deities worshipped at, 
22, 26-9; Temple of Baal at, 
and its function, 37-8; sacri- 
ficial system at, and its motiva- 
tion, 43-5, 158-60, 171; Canaan- 
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ite prototype of Feast of Un- 
leavened Bread at, 40-1; fullest 
ritual of the gedheshoth at, 51 

Rebekah, 59 

Rechabites, 84, 154 

Redpath, H. A., 221, 266 

Reichel, W., 122, 259 

Reisner, G. A., 260 

Rephaim, 32 

Resheph (d), 25, 29, 36, 157 

Reuben, tribe of, 96-7, 101, 105 

Rezon, king of Syria, 164-5 

Rib Addi, of Gebal, 55, 135 

Righteousness, native Israelite 
drive toward, 118; Amos’ con- 
cept of, 170-3; Isaiah's concept 
of, 193; Ezekiel’s concept of, 
221; Deutero-Isaiah’s concept of, 
233-5 

Robinson, T. H., 91, 240, 261 

Rodkinson, Mishnah, Taanit IV, 


261 
Rowe, A., 36, 247 


Sacred prostitution, 49-51, 142, 
168, 174-6, 179-81, 211, 221-3 

Sacred .ent, 90, 125, 132 

Sacrifice, in Canaanite cult: 34, 
43-8; Marseilles and Cartha- 
ginian tariis of Phoenicians, 
43; in the Ras Shamıa cult, 43- 
5, 158-60; human, 23, 44-6, 110; 
in the Israelite cult: 110, 147, 
158-60; human, 160-1, 167, 187, 
197, 216-7; prophetic criticism 
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